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Exordium. 


Tpews Awe MAXY phenomena which are inspired by Islam or 
which claim its name. Given such a phenomenon, it may 
be in harmony with Iskim in part, in totality, or not at all. It 
may be directly or indirectly connected with Islam; or it may 
share nothing with Islam except the name. In any case, these 


phenomena toge 


er constitute major forces in the unfolding of 


id clear. 


the World. This much is plain a 


Yet when taken together 


hese phenomena serve as powerful 
veils to the essence of Islam. The sheer abundance of these phe 
fomena is staggering: numerous religious trends including tra 
ditional 


cultural, tribal, national, linguistic, and 


tcllectual, spiritual, and legal schools; many historical 


urely nominal manifesta. 


tions; as well as modern ideological and so-called "fundamental 


st” trends s. Most of the above traditions, trends, 


and movements appear to, atleast in some respect, contradict or 


conflict with one another 


Islam primarily a personal spiritual 


path? Is it fundamentally a cultural or even national affiliation? Is 


its essence pr 


agenda? And so forth, 


ily an ideological viz., socio-politico-economic 


Inthe effort to approach the essence of Islm two phenomena 
the F 


Objectively, there was an Arabic-speak 


are clearly central: the person 


ophet of Iskim Mubam: 


mad ($)® and the Que 
ing human being in sixth- and seventh-century Arabia named 
Muhammad’, who invited people to something he called ‘Is 
lim’. Among the many words and expressions that rolled off of 


his tongue there was a particular subset flowing from a specific 


This quite specific subset of expressions 
jal), And in the 


phet there was certainly 


gs constitutes al Quran (the Re 


depths of the consciousness of the Pr 


some meaning, some intention, some vision, corresponding to 

the expression ‘Islam’ as it rolled off of his tonguc 
However else Islim may manifest itself or how others 1 

y it, the Pro 


something by the term ‘Iskim’ and also acted on that inten 


try to manifest it or embo het of Islam certainly 


tion. And that specific stream of consciousness was declared by 


the Prophet and by the Quran to be the very Word of a Supreme 


Exordium. 


g the essence of Islam. The 


and Unique Being and as encapy 


pursuit of the vision originating in his consciousness an 


lying the word ‘Islan’ - and, ultimately, that which mow 
in pursuit of that vision ~ made him one of the most influen 
di 


tial persons of human history. Moreover, that pursuit made 


continues to make Islam a most powerful livi 


tered through the myriad phenomena that explicitly or implicitly 
rightly or wrongly, claim its name. 


If nothing else, the question "What is Islam?" ultimately 


invites each of us ~ Muslim or non-Muslim, monothelst or pagar 


theist or secular - to objectiv 


approach the Prophet of Islam 
and the Quran. We do not seek a “new” Iskim. 


“traditional” Islam or an “orthé 


We do not seck a 


x” Isham; a “fundamentalist 
Islam or a “radical” Islam; nor a “reform” Isham, “liberal” Islam 
or a “pluralist” Islam, Rather 


Regardless of what anyone may wa 


with the one who proclaimed its vision and message, and with 


the specific stream of consciousness he proclaimed as encapsu 


lating that vision and mesa 


The value of the Islamic vision and 


value of the Prophet and his specific vision on the one hat 


of the Quran on the other 


The degree to which a given phenomenon is Islamic is th 


ta which that phenomenon accurately reflects the Prophet and 


his vision on the one hand, and the Quran on the other. 


These three statements about essence, v 


and the mi 


of Islamic’ perhaps best encapsulate the mast basic assumption 
upon which the present work is based 


An objective appro 


ch to answer our question, “What is Is 
Jam?", through the Prophet of Istim and the Que An is not always 


easy. It calls for a cognizance and recognition of these two central 


phenomena, Although perfect knowledge of either is unlikely if 
not impossible, we can at least be hopeful that an attitude of ob 


jectivity will help us prog 


ss to increasingly accurate reflections 


of the essences of those two phenomena. By ‘an attitude of objec 
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found that is not merely a function of our own whims and desires, 


and that itis possible to approach tha 


omething, With respect 
there actually isan Islam to search for 
in the vision, message, and intentions of its Prophet. And even 
if we never reach the essence we can be hopeful of finding an 


to Iskim this means tha 


accurate reflection that allows us to answer with some precision 


the question: "What is Isham?” 


The remarks on the following pages are meant to be general, 
hopefully embracing and capturing some of the bi 
ny books and studies on particular aspects 


picture of 


Islam. There are m: 


of fslam, mostly focusing on some particular subset of perspec 


tives, aspects, or phenomena deriving from or relating to [slim 
proper. In this work we attempt to not only present a fresh per 
spective that hopefully accurately and comprehensively reflects 
some rays of the essence of slim, but also provide a metasstruc 
ture in which to situate themes which may focus on a particular 
set of Islarn-related phenomena. 

For example 


pme works focus on the spirituality of Islam 


and/or spi tions that in some sense ~ that is, mare, less 


or allegedly ~ derive from the original phenomenon of Islam viz 


the Prophet and the Quran. Others may focus on legal and soctal 


phenomena. In this work we cannot hope to capture the fine 


details of spiritual or legal phenomena that derive in some sense 


from the original phenomenon. What we do hope to capture 


in a hopefully accurate reflection of the ori 


is som ‘of the relationship between the two, Through the 


representation of these kinds of relationships we hope that our 


meta-structure gives readers a means to place in proper context 


more specific works on Islim and the phenomena that in some 


sense derive from it. In addition, we hope th 


his meta-structure 


serves to help the reader evaluate the scope and focus of other 


works with respect to the big picture of Islam in its entirety. That 
is, a reader of a book on the vast topic of Islamic social law should 
realize where social law fits in the larger meta-structure. And a 


ality should be aware of the 


reader of a book on Muslim spi 
place of spirituality in the more general meta-structure, This way 
‘one may avoid the extremes - if not sophistry and demagoguery 


all too common among many writers on shim who attempt to, 


for example, reduce it to only spirituality or to only social law, or 


who try to expunge one or the ather from it. 


tivity’ we mean the attitude that says that there is something to be 


Exordium 


We mentioned earlier that approaching the essence of Is 
lam ultimately demands approaching the twin phenomena of 


the Quen and of the P 


»phet, For our approach to have any 


chance of success a number of things must be kept in mind, two 


in particular 


The Quen and the Prophet stand together in a truly coupled 


relationship. This point can hardly be overemphasized. To under 


stand the Prophet one must study the Quran; to comprehend 


the Qui 


recourse to the Prophet is indispensable. Indeed, 
they constitute one phenomenon in a sense. To decouple the 
phenomenon of the Prophet from that of the Quran or vice 


versa is to commit ons 


of the worst follies as far as approaching 


the essence of Islam is concerned. 


After all, whatever the Qur’An really is, it originally came 
to humanity 


ugh the Prophet and his 


anyone else's. He did 


merely sit in a bed and dictate it to ¢ 


ers, He began putting it into practice from the first onset of its 


streaming through his consciousness until he passed away. The 
initial onset of tl 


is stream of cons 


the first instance addres 
The Prophet pointed to the 
beh. 


ophet himself, not anyone else 


an as the b 


is of his personal 
him. And he 


Quran to those 


ioe and his interactions with 


lained the 


ad applications of 


around him, At the same time, the Qurn is the most def 


tive testimony we have today to the original phenomenon and 


essence of Islam. Its words still 


ng with us long after the pass 
ing of the individual through whose consciousness it streamed 
It remains alive and present in a way that can immediately be 
touched, felt, and evaluated 

Yet its language and context is still inextricably tied to the 
Prophet, whom it addresses even today whenever anyone rec 
il, "Read! ‘In the name of your ‘Lord and Cherisher who en 
ated...” {96:1}, it says to the Prophet, many hundreds of years 


after it was recited for the first time as, perhaps, the very first 
phrase of the Qur°én itself, The Quran and the Prophet are in 
many ways as coupled now as ever before. And the essence of 


Islam is as wrapped up with one of them as the other 
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The pre-Clat 


cient and subtle. On 


sical Arabic of these twin phenomena is both an 


ust place oneself as much as possible in 


place of an Arabic ear hearing the Q 


An or the Prophet for 
the first time, A certain phenomenological as well as linguistic 


sensitivity is needed to tease out and translate the basic con: 


notations of these ancient expressions into modern written or 


spoken English. We will come across numerous instances where 


f expressions from Arabic to English 
assible. Moreover, the semantics of the Arabic 


s which are 


guage and its syntactic structure carry connotal 


nearly impossible to translate into English. Even further, the 


language of the Prophet and the Quran does not » 


rely parrot 


pre-Classical Arabic. It pushes the language into new territory. 


g expressions in fresh and subtle ways beyond the con 
ventions used by and the connotations expressed by the average 


or above-average Arab bedouin or city-dweller. Yet with phe 


nomenological sensitivity we can hopefully approach accurate 


and precise reflections of the basic meaning 


sions and sentences spaken by the Prophet 


and the 


For the purpose of approaching the essence of Islam, the Arabic 
text of the Quran is fortunately quite standard and stable, For 
approaching the Prophet the Queén is a most important source 


ny things that spring from and 


ssence of ids that do not flow through that 


specific stream of consciousness as did the Quran, The Prophet 


performed numerous actions that express the essence of [slarn, 
J not all of these are recorded in the Qur”in, Thus we must 
th or Tradition lit 


approach the voluminous resources of the 1 


aphical and historical details ax well 


erature, which includi 


as the guidance of the Prophet on virtually every aspect of the Is 
Jamie vision that he promulgated. Unlike the Qur’an, the Hadith 
literature is not nearly as standardized. Rather, one must employ 

consistent, reasonable, methodology for determining for 


dition whether it is an 


any given tr ccurate representation of 


either the teaching of the Prophet or of something that he did. 
The Hadith literature takes us to the Prophet through the 
medium of those who were around him, namely his Compan: 


ns (Ashab) and his Family (Alu 4l-"Bayt), These two groups 


Exordium. 


are not mutually exclusive. For example: ‘the 


phet’s cousin 
and son-in-law “Alt was both a distinguished companion and a 
member of the Family. Virtually everything we know about the 
Prophet and the origins of the Quran comes through these two 
id the Family 


In approaching the essence of Islam through the Qur’an 


sources, the Companions 


and the Prophet, there is another very important consideration, 
namely, the histori 


context of these two phenomena. The na 
ture of pre-Islamic Arabia, the relationship of the Prophet to his 
family and the larger tribe from whence it sprang, and the trials 


s he underwent during the twenty-three 


tribulations, and tei 


years of the streaming of the Qur?am are each relevant to a fuller 


appreciation of what Islam is. The Hadith literature is of course 
them 


lysis and presen 


ion of this context 


We will provide glimpses of this throughout the body of this 


work, Of course, doing complete justice to the historical context 


vis-d-vis the essence of Islam would req 


ire a separate work. 


Our objective in this work is to present the essence of Islam 
as much as possible in a trans-historical manner. That is, we hold 
that the essence of Islam transcends its historical context, though 


the historical conteat is useful for app 


ug that essence. We 


will make as many necess 


references to that context as needed 


for our purposes. We intend to provide some 1 


ore extended 
references to historical matters in a future augmentation to this 
book 

Both popular and specialized books on Islam in English tend 
to neglect the traditions narrated through the Family, a neglect 
we intend to 


n this work. From amor 


st the early gen 


erations of the Prophet's Family and his descendants, a number 
of particular figures stand out, Those figures were universally 


recognized by the extensive testirn 


ny of representatives of the 


different factions of the early Muslim community ~ including 


even some of the enemies of these figures ~ as hones 


rrators of 
traditions, masters of the Quran, as well as true embodiments 
of the essence of Islien as taught by its P 


phet and encapsul 


ted 
in the Quran, Given the serious divisions of the Muslim com 


munity such virtual unanimity is a welcome indicator that these 
individuals actually do reflect something of the original essence 
of Ishim as transmitted to them from the Prophet through their 
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family line. As an Arabic saying 
know best what's in the house.” 

The famous compendia of Hadith literature were compiled 
sometime after the gradual division of the community into two 


goes, “The people of the house 


major schools. Despite the broad commonalities in content to 


be for 
sincerity and hor 
of the compilers (and what they chose to not include) naturally 
reflect, in part, something of their allegiances. In this work we 


across these collections, and regaruless of the overall 
esty of their compilers, the actual selections 


will benefit from the ca 


npendia collected by compilers of both 
llegiance of the compiler of a 


imary factor in our selection 


schools, The particular scholastic 


given compendium will not be a p 
of any given tradition, Rather, each presented tradition will be 
selected on its own merit, based upon the determination that it 
accurately reflects something of the essence of Ishin 

We shall see that Islam is essentially a form of activity. Based 
on the above considerations, this work considers the most general 
sntal dynamism that underlies the activity of Islam to 
be that of waldyah. As a corollary, this work considers the concept 


and fund: 


derived from walayah as the best and most accurate mirror for the 


purpose of reflecting upon the mind somet! 
Ish 
loving”. Thre 


g of the exsence of 


n, Briefly, the word 'waldyah’ expresses the concept “dynamic 


ih the concept of waldyah, virtually all of the ideas 
derived from the activity of Islam be they cosmological, spiritual, 
or practical - can be reflected, understood, defined, and/or placed 
in the larger context of Islim as a whole, For example: Islam's 
monotheism (tawhid), its rituals like communion (salah), and its 


laws like the prohibition of interest and usury; each turns out to 


al case of walayah, 


concept of walyah provides usa key to the basic unity of 
the various aspects of the essence of Islam, and how those aspects 
relate to one another. It provides a benchmark by means of which 
‘one can begin to evaluate of a given phenomenon whether ot not 
it is really Tsldonic at all. Perhaps more than any other concept 


derived from Islim, it provides a course upon which we can steer 


our way to approach and perhaps even reach the essence of Islam. 


@ 


‘This extended essay is currently divided into two volumes: 


vl. We wil 
ot gta 
Seu he 
dierences be 


‘cach trace bach 


The word 


oak he ver 
dervatives of 
hat word ca be 

dria 


Exordium 


Creation (which you are currently reading), here 


after abbreviated as 15C 


Islam, St 


Process (the sequel to this volume), hereafter 


abbreviated as 157 


Together these two volums 3 instalime 


what I call the Islamn-Dynamic ‘Proje ord “dynamic” is 


chosen to mirror the active and receptive nature of Islim itself 
Too often Islim is presented by Muslims ar M 

as a static or rigid structure of belief, ritual, a asa 
spiritual path divorced from practical life or vice the 


Quran and the example of th 


‘opment of the human being through each and every aspect of 
human life, cosmological, spiritual, and 


All fit together dynamically in the pi 


rect knowledge and 


of one’s self, of creation, and ultimate 


nowledge and love God. 


A Nore 


So as to maintain an easy-going flow in this essay 


overburdened this work with references for ever 


next planned installment of the Islam Dynamic P 


ject we w 
provide a sourcebook, including the traditions and Quranic 


references used in the first two installments, 1SC and 


NowLeDGEmENTs: The web of walayah embracing all to 


whom I owe a debt 
F 
help of the following individuals: Abbas Mirakhor, Ali iba Yusut 
Al-Hamad, Ali Husayni, Anna Meenan, Muhsin Nakhid, and 
James Boyd. 


pecial mention | would like to acknowledge the invaluable 


(o) 


Dear reader: May you en 


arried by the ship of 
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1 Towards Defining Islam. 


1.1 ‘Islam. is not 


pore tntdy religion”; yet it manifests a powerful religious 
spirit. [shim is not pure cosmology; yet cosmic themes flow 


from it, Islam is not a mystical system, yet mysticism is at its root 


Islam is not an ethical systems; yet it primarily addresses human 


behavior. Iskim is not an ideological program; yet it calls for ide 


agical mission and purpose. Islim ix not a mere sociopolitico: 
parp " 


economic system. yet social, economic, and political matters are 


inseparably linked to it. Islam is certainly not a dogma or creed, 


and creed may be distilled from it, Mence Islam is 


nitely not a “faith”; yet faith is one of the stages of the Islamic 


path towards the central aim of knowledge. Islim is not Law, yet 
it has a most sophisticated and non-optional juridical bedrock. 
slim projects each of the above kinds of categories and more; yet 
it does not completely fit into a single one among them, 

Islam is not a nationality or ethnicity; no ethnic, tribal, or 


linguistic group can make any exclusive claim to it, Islam is 


ned after any individual, not even its own prophet, Arab 


culture is not Islam; Subcontinent Indian culture is not Islam; 


African culture is not Islam; Iranian-Afghan culture is not Islam; 


alay-Indonesian culture is not Islam, Yet one can find manifes 

tations of Islam in each of the above mentioned traditions. 
Eating biryani (a Muslim Indian lamb dish) does not make 

a Mu ake 


one a Muslim. Having an Arabic name does not make one a 


im. Celebrating “Id (an Islamic festival) does not m 


Muslim, Wearing long clothes and a turban does not make one 
a Muslim. Even having Muslim parents does not make one a 


Muslim (except for a few limited legal purposes) 


1.2 ‘Islam is 


Muhammad (S), the 


the Quran is also expressed in that language. One interesting 


phet of Islam, spoke pre-Classical Arabi 


feature of pre-Classical Arabic (henceforth just called “Arabic") 
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is the general scarcity of abstract nouns compared to Indo-Eu 
ropean languages. On the other hand, verbs and verbal nouns 
such as gerunds abouind in comparison, and ultimately rule the se 
mantical, grammatical, and even lexicograph 
of Arabic. Even in Modern Arabic dictionaries one searches for 
nearly every given word, not by that word's alphab 


al manifestations 


ical order, 


but by the alphabetical order of its verbal root which, in t 


denotes some activity 
Both the Arabian landscape 


nd its people were very dy 
namic. The desert horizon rarely looked the same. ‘Today the 
sands build 4 mountain; tomorrow it's gone. Cities were few and 
small, Various tribes roamed the desert ax nomads, and even 
city-dweller 


ned their living primarily by trade. Caravans 


continually crisscrossed the ever-in-flux landscape. Literacy, li 


braries, and other features of a stable civilization were few and 
far between. ‘The Arabic language strongly reflects an emphasis 
on activities with very little emphasis given to concepts or even 
stable things, And the relation of things 


in Arabic by a very sophisticated and consistent system 


activities is governed 


For example: ‘The word "key’ names what in Arabic is called 


a ‘miftah’, meaning, “that through which opening is effected 


And virtually every word that follows the pattern of ‘miftali 


such as ‘mighah’ ("that by which lighting is effected”, viz. a lamp) 


and ‘mikyal’ ("that by which measuring weight is effected”, viz.a 


on with respect to the verbal root 
that is, “that by which a given activity is effected”, So although, 
in the Englis 


h language, “key’, ‘lamp’, and 'scale" have little in 


common other than being nouns, ‘miftah’,‘misbah’, and ‘mikyal 


together share precisely the same pattern of derivation from a 


verbal root in accordance with a particular function. In this case 


the function is the carrying out of an activity with an implement 
appropriate to that activity 

In general, there are numerous Arabic noun-patterns, each 
corresponding with at least one kind of activity and/or function 


athingin 


iccordance with an activity. The reason I have belabored 
this issue pertaining to the nature of the Arabic langua 
ithelps to give context to a fundamental point about the nature 
of Islam, one that can hardly be stressed enough. Namely, the 
word ‘islam’ isa gerund that denotes or n 


mes a particular kind 


of activity. It is something that one does per se, as opposed to, 


Islam. is 


belien 


say, something 
Islam’ (Translating ‘a‘tagidu bi al-islam’) really makes no literal 
sense in pre-Classical Arabic 

The gerund ‘slim’ is usually translated as “submitting’ or 
submission’. The gerund-pattern of ‘is 
fourth-order verbal pattern. The fundamental or ground gerund 


in per se. The expression ‘I believe in 


mn’ isan instance of a 


from which the fourth-order ‘islémt’ derives is ‘saldmah’ or 
salam’, The verbal idea connoted by this ground verbal pattern 
is “entering safety and security”, or "becoming safe and secure’ 
The fourth-order pattern has a number of connotations, includ 
jusing of that which is connoted by the 


ground pattern, So from the geru 


ing the effecting or 


4 'salamah’ (meaning “becom. 
ing safe and secure”) the corresponding fourth-order pattern 


islam’ basically connotes “making (something) enter into safety 


and security”, tt 
safekeeping (of someone else) 

From this basic idea, in Arabic usage it came to be short 
elf into security”. ‘To explain: The verb corre- 


sponding to the gerund ‘islam’ is‘aslama’. To express the idea “to 


tis, “delivering (something) over into (the) 


for “delivering 


deliver himself into (the) security (of someone else)" one would 
use the expression, “aslama nafsa-ha’. Eventually the ‘nafia-hi 


was usually dropped in practice. So ‘aslama’ came to connote sim: 


ply “to deliver oneself into (the) security (of someone else)", For 
short. one can translate ‘aslama’ ax 'to surrender oneself’, or'to 
brit oneself”. So “islam” can be translated as ‘submitting one 
oneself 


self” or "surrendering oneself” in the sense of ‘deliverin 


into safety or security’. And 


opposed to saying, “I believe in 
Islam”, one would say, “I have delivered myself into safety/secu- 
rity” (simply “aslamtu’ in Arabic). The connotations of these two 


sentences are of course quite different. The first says something 
about a state of mind while the latter talks about the carrying out 
of an activity 

Islam is a relational activity. ‘hat is, submitting or surren 


thing oF 


dering oneself involves submitting/ surrendering to 


someone. ‘Delivering oneself into safety or security involves deliv 


ering oneself into the safety/security of something or someone 
What that something or someone is is not hard to discover. In 
the Quen we read the following: 
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* yoo Avex Say [Oh Mubarmmai 


.-‘Thave been commanded that 


tae bebo 1 deliver myself into the safety and security of the Cher 
re sands isher and ‘Lord of the ‘Worlds. (40:66]* 
Posie [Said Abraham:...] Our Cherisher and ‘Lord! Make us 


‘0 deliverers of ourselves to your safety and security, and 
Move bath hte our progeny a community who delivers itself to your 
‘ype safety and security! (2:128 


She [the Queen of Sheba} said: I have delivered myself, 
alongside Solomon, to the safety and security of the Cher 
isher and ‘Lord of the Worlds. [37:44] 

From the above » do Islam is to deliver oneself 

of the Worlds. 

Cherisher and Lord’ translates the single Arabic word ‘rab 


ppears that 


into the safety/security of the Cherisher and L 


But who, 


tis the Cherisher and Lot 


Worlds? This very 


question is asked in the Qur’an in the context of an exchange 


oh. 


between Moses and Pha 


He |the Cherisher: 
(Moses 
Mess 


‘Lord) said:,...S0 go, both of you 
d Aaron] to ‘Pharaoh and say, “/We are the 
of the Cherisher and ‘Lord of the Worlds” 

He [Pharaoh] sai 
‘Lord of the Worlds? 
He [Moses] » 
and the earth 
had any certainty! 
‘He |‘Pharaoh] said (mockingly] to those around him: 
‘Do you not hear this? 


And what ix the Cherisher and 


Cherisher and ‘Lord of the 
rerythir 


between them, If 0 


‘He [Moses] said: Your Cherisher and Lord, and the 
Cherisher and ‘Lord of your first forefathers! 


‘Me (Pharaoh) s 


[to those around him|: Tour “Mes 
senger” who has been sent to you al is surely insane! 
‘He [Moses] said: Cherisher and ‘Lord of the Rising of 
the Sun, the Setting of the Sun, and all that is between 
them. f only you had any consciousness! 


«He [Pharaoh] said: Tf you dare to take up with any 
god besides me, 1 will certainly make you one of my pris 
ers! (26:16, 


Idam is 


this exchange we learn a number of things about the Cher 
and Lord and about the Worlds over which this being reigns. 
This being is 


The lover and nurturer (Cherisher); and sustainer and master 
(Lord) of the entire universe (the heavens and the earth an 
everything between them). This is the universal world among 
the Worlds 


The master and nurturer of the entire human race (your and 


your first forefathers). ‘This is the world of humanity 


The master and nurturer of everything on the earth (the Ris- 
ing of the Sun, the Setting of the Sun, and all that is bet» 
them). This is the world of the pla 


ct at large, the local world 
among the Worlds. Note that at Moses’ mentioning of this point 
Pharaoh starts to get angry, as this point especially conflicts with 


Pharaoh’s claims to lordship over the eatth: 


To be acknowledged as a god, as Pharaoh realizes and points 


out 


From the above it is clear that the Cherisher and Lord of the 
Worlds is a figure of unique and universal influence, from the 
universal to the local, from the heavenly to the human, There is 
no sphere of natural or human activity that is outside of the scope 
of this being 

the Cherisher and Lord of the Worlds has a proper name, 


Allah’, The Opening of the Qur a tion: 


‘Praising is to Allah, the Cherisher and ‘Lord of the 


‘Worlds. |1:2} 


So the activity denoted by the word ‘islam’ would appear to be 


the activity of submitting, surrendering, and delivering oneself to 


safety and security of Allah, the Cherisher and ‘Lord of the 


universe, the human race, and all affairs of this planet, both natural 
and human. The one who engages in this activity is denoted by 
Jim’, the present participle of the gerund ‘islam’, So Islam is 
the activity and a Maslim is one who engages in this activity. 


a5 
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1.2.1 ‘Islam has two fundamental senses, 


nd limited. 


We mentioned earlier that the verb ‘aslama’ (gerund “islam’) is 
from a strictly linguistic point of view, elliptical in Arabic for 


‘aslama nafsa-ha", meaning “to deliver himself to (the) safety and 


security (of someone)”. Now in the Quran we find somethii 


little different. For example 


So if they ar 


ie with you [Oh Muhammad] say: "Thave 
delivered my wajh to the security and safety of Allah, 
and so has whoever followed me. 


3:20] 


‘Whoever delivers his wajh to the security and safety of 
Allah and moreover acts out of deep awareness; then to 


him is his reward unto his Cherisher and Lord. |2:112 


In these two selections there is no ellipsis in “aslama’s that whic 
is being delivered to safety and security is mentioned explicitly 


amely, the wajh of the individual, Now the we 


wajh” is ex 
tremely rich in its denotations: f 


¢, countenance, surface, fr 


pose, Course, aim, among many others. Take 


named as'wajh’ appear to share Ne common charac 


Teristic of being the outward appearance and direction of a given 


object. That is, given an object, its wajh is its outward 


tal 


appearance and/or its direction of movement; in other we 


its orientation, So it's possible in the lan, of the Quran. 


As opposed to general usage among the people, that ‘aslarma’ is 


generally elliptical for, not ‘alama nafsa-ha’ ("to deliver hi 


to (the) safety and security (of someone)”), but rather “aslama 
wajha-ha', meaning “to deliver ones outward activities and dire 
tion to (the) safety and security (of someone)”. To put it simply in 
the context of Iskim: to orient oneself and ane’s behavior towards 
Alla 


An interesting thing to note is that, in Q2:112 as well as two 
additional occasions in the Quran, submitting one's wajh to 
Allah is juxtapositioned a 


gainst acting with true awareness and 


cognizance or ihsan (literally, acting beautifu 


y). ‘This is illustra. 
tive of the general point that one may submit outwardly and 


apparently, and yet not 


re completely aware and cogniz: 


it, That is, one may be a Muslin, one who engages in the outward 


activities of submitting to Allah, without being truly aware about 


Islam. is 


either what one is doing or cognizant of who the One for whom 
one is doing it. 

Corresponding to this point, it turns out that there are two 
important usages of the word “isldm’ in the Quran and by the 
Prophet 


The full activity of delivering every aspect of one’s self to the 
d security of Allah. Both one's outer actions and in- 
ner psyche and spirit are placed in motion or oriented to be 
nd Lord of the Worlds; 


submitted to the Cherisher 


The limited activity of outwardly submitting to Allah. Regardless 
of the int 


ntions and motivations of the inner psyche or spirit 


‘one's outer actions are placed more or less in outer conformity 


with submission to the Cherisher and Lord of the Worlds. 


We will use the 
of the word ‘i 


ollowing convention to distinguish the two senses 


mm’: When referring to the full activity, we will 


generally capitalize the initial letter (as in, “Indeed, Islam is a 
complete way of life”); when referring to the limited activity we 


will generally spell the initial letter in lower case and italicize 


the word (as in, “The activity of fman involves more than that of 
islam”) 

Each of these two usages of “islam’ is very common in the 
Qu?’in and by the Prophet, and one must be sensitive to this 


when reading the Quran and the Hadith, ‘The second usage is 


generally juxtapositioned against one of two other activities, imar 
and ihsdn. ‘man is a two-part activity: placing trust and being 


J then 


secure in something or in the reality of something, 


activating or operationalizing that trust and security. To put It 


mply, having dynamic belief 


Thsan, as mentioned above, is the operation of acting out of 


deep awareness and cognizance. We have given an example of 


the juxtaposition of isldm against isan. Its juxtaposition against 
iman in the Qurén and by the Prophet is even more comme 


For example 


The desert Arabs say: "We have dynamically believed.” 
Say [0 Prophet]: “You have not dynamically believed. 
Say, rather, “We have [outwardly] submitted’ [i.e., done 


= Subp 
pleass hee 
tuore in-depth 


verbal pate 
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islam in the limited sense], for dynamic belief has yet to 


r your hearts.” (49:14 
And the Prophet has said, 


‘slam|in the limited sense] is through the tongue, and iman 


is through the heart. 


That is, if one declares islam (in a way we will explain in 2.2.2 


then that is one thing. But iman or having dy 


mi is quite 
something else altogether. One who has become operationally 
believing is denoted by the word ‘mumin’, the present participle 


of ‘iman'. A Mu?min is thus a Muslim with ope 


Jsldm in the limited sense has degrees. There is a bare min 


imum declaration with the tongue. ‘Then there are degrees of 


activity commensurate with that declara 


Wn, One can conceiy 
ably engage in even the highest number of activities without imdn 
or ihsdn, This Is still islam in the limited sense. But when islam i 


the limited sense is combined with man and ihsin, then 


Islam in the full sense. From a slightly diferent perspective, we 


can say that the degree to which one is a 


iam in the full sense 


is the degree to which one combines islam (in the limited sense). 


fan, and thsén, 


Note that the Qur*n places much 1 


than on islam per se. Allals 


he Qur'an virtually never directly 
addresses Muslims (in the limited sense of “islam’) as a group. 


ather the Quran addresses the mu mins (us 


ally by means of 


the phrase, 'O you who have dynamically believed! ); indeed, it 


addresses the latter much more than it addresses any other group 
of people. When referring to mere Muslims in the limited sense of 
slam, Allah does not address them directly but asks the Prophet 
to do so. 

1 slam is not a religion, fin. 


The category expressed by ‘rel 


n’ is much too narrow to cap- 
ture the scope of Islam, even in the limited sense of the word ‘is 


lam’. Consider the following passage from the Quran (109:1~6) 


Say [O Prophet]: 0 you all who conceal (the truth]! 


Islam is 


1 do not adore and serve that which you adore and serve. 


And you do not adore and serve that which T adore and 
serve. 


And 1 do not adore and serve that which you have 
adored and served. 

And you do not adore and serve that which T adore and 
serve. 


Tour din is for you, and my din is for me. 


The word ‘din’ is extremely rich in its connotations. In this con. 


{ext it basically means “modus vivendi” (“way of ivi 


of living”) and “obedience”. In other words, a din is a (general 


way of conduct in service of something. For short we will translate 


‘din’ with “way”. The kinds covered in the cate 


tin’ include custom/habit or system of customs/habits, religion 
ideology, praxis, conduct, o state of behavior, Depending on 


the context, sometimes the connotation “obedience” is stronger 


sometimes the idea “way of conduct” is stronger, For each of the 
above examples, the concept “din” includes the connotation of 
actually following something, as opposed to mere belief. The word 
‘din’ is actually a gerund corresponding to a verb meaning “to 


follow a way of conduct”. A din is something that one does; again, 


the emphasis (relative to English) on activity is present 
For example: When referring to Judaism as a way of life the 


Quran does not say the equivalent of ‘those who believe in or 


low Judaism’, Rather it says something roughly equivalent to 


the expression ‘those who judaize’, meaning, “those who do the 
Jewish din™. Judaism in the abstract is never mentioned in the 
Quran 


Note that the sense of the word 'din’ is neutral with respect to 


divinity or spirituality. Given a din, it may have a divinity-based 


or spirit 


al aspect or it may not. Modern nationalism is thus a 


is a din, Communism is a din, Indeed, secular 


ral 


humanism as a whole is a din. 


The sense of ‘din’ is also neutral with respect to scope. Giver 


a din, it may cover life as a whole or it may just cover some aspect 
of living. Capitalism is a din in economics. Democracy is a din 
in politics. Emotivism is a din in ethics. Positivism is a din in 


philosophy. 


The word dn 
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d restriction 


The hallmark features of a din are prescription an 


of behavior, One who operates within the scope of 


given 
accepts that one must do certain things as well as not do certain 
things. A ni 


before that of others. He must not support the opponent of hi 


jonalist must put the national i 


rests of his nation 


pation during a time of war, even if his own nation is the aggres 


sor. ‘Din, along with the prescriptions and restrictions that come 


along with it, is also a hallmark of human society. Virtually every 


‘one has a din, Keven thieves have a din (“hon 


among thieves” 


Without din, there is chaos; everyone is then completely free to 


do absolutely anything with no direction or consistency whatso 


ever. As the Prophet's grandson Husayn once said, “/ you have 
no din, then be completely free! 


Although it is customary to speak of Ishimn as a religion, the 


Prophet and the Que? an view I 


of a din, Put another way, [skim does not see itself as another 


religion amongst religions, but rather a d 


amongst dins: 


‘Who has a better way (din) than one who orients him- 
self [literally, delivers his wajh] to the safety and security 
acts with true awareness and 


‘Do they seek other than the ‘Way (din) of Allah? ‘While 
yet whoever is in the heavens and on earth has delivered 
itself to the safety and security of Allah, willingly and 
unwillingly ... [3:83] 


Who 


1 seeks a way (din) other than deliverance of 
veself to the safety and security of Allah (Islam), it 
will never be accepted of him. (3:85 


the last claim, of course, is quite a strong one. Namely, every 
mar 


ner and aspect of human conduct must be turned over to the 
safety and security of Allah, the Cherisher and Lord of the worlds, 


There is no reference to a particul 


religion” per se. Indeed, the 


‘Quran claims that the activity of islam (in some primordial or 


inward sense) has existed in all places and times; indeed, it is a 


feature of the entire universe. It is a fe 


re of many ways that 
ally that of Abraham: 


existed before the Prophet of Islam, espe 


Islam. is 


And when his Cherisher and ‘Lord said to him [to 
Abraham]: “Deliver yourself [to me]! He replied: “1 
have delivered myself to the Cherisher and ‘Lord of the 
Worlds.” 

And Abraham bequeathed this to his children, and so 
did Jacob: “O my children! Allah has chosen the Way 
(din) for you, so do not die except as deliverers of your 
selves {to Allah]. (2:131~132) 


Again, the references to the activity of Islam are not to a club, 
church, or other formal structure or institution, Rather it is to 
‘a general attitude and orientation. This attitude and orien 
is an inward pre-ritual, pre-church, pre-institution one. Indeed, 
ig. a Way. Over time, as the 


post-prophetic age of Islam gave way to a civilization and empire 


it is a pre-religious orientation 


this point appears to get lost or muddled. Dogmatism, exclusivity 
n Principle 3.11 
even if we consider Islim from the point of view of its formal 
nal manifestations, the activ 


and rigidity begin to set in. Yet, as we will see 


and/or institu of Islam inno 


way begins with dogmas or creeds 
i 


It Is divinity-based because 


as a din or way is divinity-based and universal in scope 
the role of Allah is central and a 


mitment to this centrality is fundamental 


(as we will explain in Principle 4.3). It is also universal because 
it 
cosmological commitment to the role of Allah, as the dialogue 
between Moses and Pharaoh illustrates. As we will see, things 


that we commonly consider outside the scope of religion such 


ves no area of human behavior outside of this fundamental 


as politics, economics, and civil law are just as much within the 
scope of deliverance to Allah as ritual and spirituality, because the 
din of Islam is universal in scope. The issues discussed in modern 


and materialism are equally important 


ideologies like liberali 
issues in Islam for, in principle, no area of human life is outside 
of its scope. 

1 pi 
sense of ‘pluralist’). The objectivity of truth and reality is central 


ralist® in the least (in the common relativistic 


in the Que *An: 


So do they choose to be dynamically believing in false- 
hood, and to reject the blessings of Allah? (16:7 


u 


‘Deliver your 
self trafiten 


of rth, doce em 
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‘Do not confuse truth with falsehood and/or knowingly 
hide the truth. {2:42} 


And say [O Prophet]: Truth 
has perished: surely falsehood is bound to perish. [17°81 


come, and falsehood 


They have no knowledge of it, They follow naught but 
njecture. And 
thing from truth! (53:28) 


re conjecture cannot free any 


But despite this neither is it strictly exclusivist. It does 


strong claim that [slim as developed in the Quen a 


Prophet is a complete, universal, final, and ultimate din ~ there 
is no escaping that. Islim is the Way, or at least the Straight ‘Wi 
Yet the Quran und the Prophet also recognize an inw in. 


stitutional attitude of self-deliver 


nce to Allah as constituting 


the core of Islim, and that the attitude, orientation, or activity of 


Islam per se is present throughout creation and human histor 
cluding other religions and cultures, The degree to which a given 
n of some particular scope has any value in Islam is the deg 


to which it is in harmony with the attitude of self-deliverance to 


Allah, This is an important topic and we will,discuss 


her in 
1S‘, Subprinciples 2.2.1 and 2.2.2 


te 


Islamic Knowledge’ 


1 Seeking knowledge: is virtually a precondition. of 
Aslam. 


The above discussion of Islim invites many questions, among 


them: 


We know that Islim fundamentally involves submitting and 
surrendering to Allah, But how exactly is this accomplished 
What do we have to do? 


We kno 
of the Prophet and from the Quran, namely the Cherisher 
and Lord of the Worlds. But who exactly is Allah? How do we 
onship to Allah’ 


something of what Allah is according to the v 


nize Allah? What is the nature of our relat 


The first is a kind of question pertaining to what it is we need 


10 in order to deliver ourselves into the safety and security 


to 
of Allah, The secor 
ced to know that gives context to the activity of Islam, These two 


J is a kind of question pertaining to wh 


it we 


kinds of question are not mutually exclusive. Knowing or at least 
scking to know who Allah is a kind of activity, And finding out 
the outward prescriptions and restrictions of the din involves a 
search for knowledge, As a din, Islam places a heavy emphasis 
on knowledge and the seeking of knowledge. Indeed, the secking 
of knowledge is almost a precondition of Islam. 
The Proy 
many occasions and in so many contexts that the number of 


« emphasized the secking of knowledge on so 


ahadith on the issue is staggering, In one of the most authentic 


traditions the Prophet states, 


mn) is obligatory on every Mus 


The seeking of knowledg 


lim. Ah! Surely Allah loves the seekers of know 


And in one of the most famous traditions among Muslims the 
Prophet is reported to have said, 
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Seek knowledge, even unto China. 


In the Quran, knowledge and learning are emphasized again 
and again by Allah, in many different ways. It is not only the 
responsibility of every individual Muslim to seek knowledge, but 
every Muslim community must expend a portion of its human 


resources to seek a deep kn of the di 


‘His not appropriate for the dynamically believing to go 
forth altogether [on a missio 


from 
every group of them - a party go forth and become deeply 
learned in the din, s0 when they return to their commu: 
nity they can warn them in order that their community 
might be mindful? (9:+22 


Knowledge has no limits in Islam, not even for the Prophet 


Say [0 Prophet}: "My Cherisher and ‘Lord, increase me 
in knowledge!” [20114] 


So for a Muslim, itis obligatory to always seck more ki 
than what one 


ledge 


ready has. As we will disctiss in ISP, Prined 


ple 2.1, this emphasis on the continuity of seeking ki 


owledge 
throughout one’s life is an application of the principle of growth 
(tazakkiy) 

We will soon talk about one of the most important traits of 


dman and th 


An: the awe (khashyah) of Allah. Knowledge is a 
necessary condition for the occurrence of this awe 


‘Itis only the knowers who are awed of Allah, |)5:28 


In the Quan, ‘ilm (knowledge) is frequently contrasted with 
something else, zann. With respect to the Quran in particular 


the word ‘ann’ is used to refer to subjective opi 


ture, or suspicion. Along with the main idea, the concept "ann 


may also carry the connotations of a lack of either fir 


n evidence 


or objective investigation, As we mentioned before, the Qur”an 


maintains a clear position on the objectivity of truth. Coupled 


with the obligation to seek knowledge, ann is severely 


34 


Islam. is built upon five: foundations. 


They have no knowledge of 


They follow naught but 
mere conjecture. And mere conjecture cannot free any 
thing from truth! (35:28 


They have said, “What is there except our life in this 
world? ‘We die, we live, and nothing destroys us but 
Time”. But they have no knowledge of that; they do 
nothing but merely conjecture. [45:24] 


A particular branch af gann is ra'y, that is, mere subjective opinion, 


Imam ‘Ali has said, 


Whoever tries to follow of way of conduct to Allah through 
mere subjective opinion will spend his life drowned in con 


fur 


The point th: 


the Prophet a 


d the QurAn are emphasizing is 


that it is wrong to believe of hold something to be the case on 


a. mere whim, feeling, or affiliation to a tribe, com 
tion, “I feel th 


that such-and-such is true,” is no substitute for actively and ob: 


such-and-such is true,” or “My tradi 


jon 6 
jectively seeking truth: 
They sald: “Enough for us ix that upon which we have 


found our ancestors.” ‘What? Even if their ancestors were 
not knowing a thing and were not guided?! (5-104) 


We have covered the basic, pre-structural senses of the word 


Islam’. We now seek to know how the Prophet and the Quran 


express the unfolding of the pre-structural attitude and activity 


of deliverance into the safety and security of Allah intoa rich and 


comprehensive 
2.2 ‘Islam is built upon five: foundations 


Of the many activities that constitute Islam in the full and com 
prehensive sense, a number are fundamental. Among the most 
‘genuine and well-known traditions of the Prophet are those ent 
n the foundations or pillars (arkan) of Islam, The over 
tions. Even 


mera 
whelming majority of these mention five fe 
those that mention more than five the additional ones can be 


35 


tnd Yulee 
nts sip, 
around te on 
eto putty, 


deave the Prog 


erature we fd 
the 

five ilar Fach 

haath ray be 
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easily reduced to the main five. And in the ones that mention 


less than five (usually three), the missing ones may be unfolded 


from the ones that are mentioned, Generally, those that 


exactly five foundations are basically one of two forms 
tradition, Both forms are genuine and authentic. In fact, they are 


both consecutively transmitted (mustawatir), meaning that they 


have been transmitted by so many narrators from the Prophet. 


his Companions, or his Family in so many ways and wording: 


that itis virtually impossible to be falsely attributed to them 


For each form of this 
Abi Jafar Muham 


ith we use the narration of Imam 
«al-‘Bagir, ibn ©All, ibn Husayn, ibn “All 


id son-in-law of the Prophet, Abd Ja‘far was also 
a descendant of the Prophet through his daughter and, after his 
immediate father (‘AN ibn Husayn), was the me 


esteemed per 
sonality amongst the Tabi‘dn (the generation of Muslims im 
mediately following the Companions). His chain of narra 
fgocs back to the Prophet through his paternal li 
All, and from “All to the Prophet. Here are the tw 


tradition of five foundations as he narrates them: 


cage to Im 


rms of the 


1 Aslam is built upon five foundations: communion (salah), 


prunin 


ah), fasting (yawm), pilgrin 


(haji), and dynamic loving (w 


yah). And nothing has 

been called to the way dynamic loving has been called to. 
2 ‘Islam is built upon five foundations: the witnessing 
god but 
(S) is His adorer-ser 


(shahadah) 


Muhamme 


iat there is 


and that 


alth, 


establishing communion: g 


uning [of 


ng the p 


pilgrimage to the House, and fasting during Ramadan 


Although each of these traditions is consecutively transmitted, 
the second one is certainly more well-known than the first. Yet 
the first is more comprehensive in a very important way that 
we will discuss momentarily, But the four other foundations 


communion, pruning, fasting, and pilgrimage, are the same in 
both forms of the 


adition. Many other traditions, as well as the 
Quran, attest fo the importance of the order here. Cot 


is more foundational t 


an pruning, which in turn is higher than 


the last two. As for the last two, some versions mention fasting 


Islam. is built upon five foundations. 


after pilgrimage, like the second version mentioned above; others 


mention fasting before pilgrimage. The most well known order 


among Muslims is communion, pruning, fast 
This is probably because pilgrimage is a once 


and pilgrimage 
n-a-lifetime oblig 
ased on financial ability and other related factors, whereas 
| daily and annual life 
of the average Muslim. Yet many of the most authentic traditions 
mention pilgrimage before fasting. So there appears to be a sense 
in which the Prophet placed the value of that once-in-a-lifetime 
pilgrimage above that of fasting in general. 

It is important to note that traditions in this re 


he rest are much more a part of the no% 


rd do not 


state that Islim és the aggregate of these five activities. Rather, 


these five activities constitute a collective foundation for Islam in 


the full sense (“Iskim is built upon five foundations”). In addition, 


cach has a clearly prescribed minimum manner of being fulfilled. 
Completing (or making the intention and effort to complete) 


these five obligations constitutes one level of islam in the limited 


sense. But Islim in the full sense ~ and even islam in limited sense 

is much more than these five, Rather, these five foundations 
ry propaedeutic to both Islam as a full din 
and to islam as the limited outer shell of that din, That is, these 


constitute a neces 


five activities provide the foundation for both the full as well as 
the Muslim individual and the Muslim 
mmmuinity to delivery into the safety and security of Allah, Put 


the outer orientati 


ne 


another way, the five foundations constitute the beginning of the 
journey of Islam, not the final goal 
The structure, ethics, and inner meanings of communion, 


pruning, fasting, and pilgrimage belong to dispensat 


which we introduce in 1S°P, Chapter 5. Let us now look at the 
tion of all. 


first principle, which is the foremost found 
princip 


foundation of Islam. 


s the most fundamen 


arent conflict over 
dation 


The two forms of the tradition above are in ap 


pst fou 


the first principle. One says that the first and foren 
of Islam is dynamic loving (waldyah). ‘The other says that the 
dah) of the oneness of ( 

and messengership of Muhammad () isthe first. Itis not difficult 
re this. First we have to clarify the meaning of 'walayah 


witmessing (shah od and the servantship 


to reso 


nal walayah, © 


von or operat 
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ayah’ is among the richest and most comprehensive 
words in the Arabic vocabulary. It is also a gerund and denotes 
a relational activity’between two things. The most fundamental 


activity denoted by ‘waldyah’ is coming or working to be in the 


closest possible proximity to 


is, when one thing has walayah 
with another, they are so close that one can hardly find anything 
standing between them. From the basic idea of proximity flow a 


number of other connotations of ‘walayah’, the most important 


being a particular and distinctive notion of polar dynamic lovi 
Thus the relationship of walayah combines two activities, b 


of which unfold from the basic relationship of close 


Pure loving and affection; « 


tachment and in 


This is a kind of love that moves the one doing the activity of 


walayah to seek closeness with the beloved. With this sense 


attachment comes intense fondness and dew 


on. This aspect of 


waldyah can be symmetrica 


That is, the respective roles of the 
two partners in a walayah-relationship do not change the basic 


attitude of affection and attachment, In ideal circumstances a 


father’s love and devotion to his d 


wughtex, per se need not be 
different fr 


m her devotion and attachment to him (though in 
4 real relationship it may be), 


‘Dynami 


ing 


The kernel of love at the heart of 


ina number 


ayah may be manifested 


ways. One of the most important of these man 
ifestations is comforting. We are using ‘comfort’ here in the 
sense “strengthening aid”, “assistance”, or “support”. A popu 
lar phrase whose 


neaning comes close to capturing this idea is 


‘giving comfort to the enemy’. In 


ing is the giving of help, not out of pressure oF for mercenary 


reasons, but out of genuity 


we for the helped party. This as 
volar. That is, the respective role of 


each of the two parties to waldyah has a bear 


pect of walayah is frequently p 


Wg on the precise 
manifestation it projects with respect to each party. 
Consider the » 


th-relationship of a father and young 
daughter, for example, In normal or ideal circumstances the 


Islam. is built upon five- foundations, 


walayah of a father with respect to his daughter is in some re 
spects quite different from that of her walayah to him, He un 
selfishly and benevolently comforts her, that is, out of love he 
helps her, gua 
her every need. He gives her solace when she is s 


is over her, feeds and clothes her, and looks after 


J or hurt, and 
helps her to grow, develop, and reach for and realize 
mum potential. He may discipline her if need be, but always out 


of pure love and never out of assuaging his own ego, and alw, 
with the appropriate balance. The daught 


under normal or ideal circumstances) will return this waldyah 


+ in this case (again, 


of her father by allegi 


ace and loyalty to him, loving and com 
forting those who love hi 
those who want to harm him, a 
in those matters involving his guardianship over her. She is sad 
and hurt wh 
ful and appreciative that he cared eno, 


disliking and disassociating from 


\d honoring 


nd obeying him 


disciplined, bu 


as she grows she becomes thank 


to do $0, His walayah 


with respect to her is one of guardianship and authority; hers 
with respect to him is one of allegiance, loyalty, and obedience 
thority of 
ryalty, and 
ach springs first and 


But the crucial point is that the guardianship and a 


the father over his daughter; and the allegiance 


obedience of the daughter to her father 


foremost from the mutu and desire of mutual 


activity of loving 
proximity 
Ifthe pure, unselfish love of the father dissipates or vanishes, 


his guardianship and authority will likely either 


become tyrannical and oppressive, He will then become, if 


not a completely ha 


od figure, then at least someone to run 


away from and to disassociate herself from. ‘The daughter 


will sufer immensely, especially if she maintains that pure 


Jove for him that is the source of her walayah to him. She may 


ntinue suffering out of pure love. Or eventually 


choase to o 


she may grow to hate him or even pray for his de 


‘© of virtually disappear so that he hardly looks after his daugh 
ter’s needs at all. As he neglects her, she may become undis 
ciplined, lose her confidence and/or sense of security, or 


display some other negative manifestation on the account 


of being unloved by her awn father. 
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Similarly, to the degree the pure, unselfish love of the daugh 


dissipates or vanishes, her allegiance, loyalty, and obedience 


will dissipate as well. She may become spoiled, ungrateful, and 


recalcitrant. She may consider the walayah of 


and oppressive even if it is just the opposite. If he maintains his 


pure lave for her he will suffer immensely but patiently on her 
account, Or he may regard her as just a lifelong burden to him 
from which to seek escape 


On the other hand, if 


© cach maintains the essence of that benevolent affection that 


is the root of w 


aah an 


© cach manifests that benevole 


i 
relationship: 


flection in the way appt 


ate to his/her respective role in their outwardly pol 


then each becomes immensely happy and joyful in the of 


and respectful and appreciative of the polar role each plays in 


the mill-wheel of wald 


They can work through pain, sor 
row, and difficulties through one another; each can depend on 
the other, And the loss or absence of ond leaves an abyss of 
longing in the heart of the other. his is an ideal and healthy 


waldyah-relationship. 


This. then, gives something of the gist of waldyah; comforting out 
of love, proximity, and/or the longing for proximity. In a polar 


relationship between two things, one pole of » 


yah manifests 
as guardianship and authority; the other pole manifests as alle 
glance, loyalty, and obedience. If the love that is the essential axis 


between these two poles diminishes or vanishes, then walayah 


hes accordingly. The one who does walayah is 


called a ‘waliyy”. One of the most interest res of walayah 


is that, in the walayah-relationship of > ward, euch 


is a waliyy of the other. Put another way: ‘The axis of an i 


healthy wo 


ayah-relationship is mutual 
the manifestation of this 


nad syonmmetrici 


s at the two en 


Is of the axis is po 
and complementary. ‘That is, each symmetrically loves the other 


though the relationship per se of guardian to ward is a polar one 
A note on translation: When the word "waliyy’ is used with 


respect to the pole of waliiyah that encompasses guardianship 


Islam. is built upon five: foundations, 


and authority, it may in most instances be translated accurately 
as ‘comforter’ (in the specific sense we explained earlier). For 
example 


Allah is the Comforter of those who are dynamically 
believing: He extracts them from all manner of darkn 
into light.... (2:2 


When the word ‘waliyy’ is used with respect to the pole of 
waldyuh that encompasses loyalty and allegiance, it may in most 
instances be translated accurately as ‘devotee’, meaning “arden 
strongly attached, and intimate follower and lover" as in the cont 


Arabic expression, ‘waliyyu Allah’ (devotce of Allah) 


Indeed! The devotees of Allah will have no fear upon 
them nor will they grieve. (10:62 


In cases where the polarity between two parties participating in 
a given waldyah-relationship is not so strong (as between friends 
and siblings), and/or where the manifestations of guardianship 
and loyalty are mutual (that is, not restricted to only one side of 
the relationship), it may be translated by both ‘comforter’ and 


‘devotee 


+ for the dynamically believing men and the dynam 
cally believing women, they are the comforters and devo: 
tees of one another... (9:74 


Surely the unjust are comforters and devotees of one an 
other, while Allah is the Comforter of those who exerci 
awareness. (45:19 


ch the two poles of a polar 


There is another way 10 app 
walayah-relationship: The pole that manifests as guardianship 
and authority is the walayah that is given; the pole that manifests 
allegiance, loyalty, and obedience is the waldyah that is given 
back or returned. For example: When a mother carries a child 
jonship is primarily 


from conception to term, the watldyah-re 
unidirectional, from the mother to the child. That is, the mother 
gives walayah to the child until it is born. After giving birth to 
a son, the mother continues fo give wuldyah to him. Prom the 
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kernel of their initial bond that began during pregnancy, and in 


response to his mother’s cherishing, gradually the son develops 


stronger and s 


nger feelings of love for his mother. Eventually 


the son will manifest allegiance and loyalty to his mother, con 


ntly seeking her good pleasure, even despite any mistakes he 


may make along the way. This constitutes walyah from the son 


returned to his mother in response to the original walayah giv 


by the mother. 


Analogously, the ultimate and absolute love, cherishing, and 


lordship of Allah constitutes the walayah that is given to creation 
The singularly, ultimately and absolutely focused waldyah of ere 
ation towards Allah is the wal tis returned to Allah in 


response. This singularly and absolutely focused waldyah of re 


sponse is skim. 


2.2.2 Shahadah is manifestation and application of waldyah. 


Let us return to the original question: How do we resolve the 


apparent conflict between the version of our tradition stating 


that witnessing (shahddah) is the foundation principle of Islam, 


and the version thi 


states that waldywh is theSundamental prin 
ciple? The solution is quite simple: Shahadah (witnessing) is a 


specific manifest 


mn of the principle of 
Consider again our example of father, daughter, and an ideal 
walayah-relationship between them. If someone asks the daugh 


ter about who takes care of her, she will be ness that her 


dian and caregiver. She ¢ 


father is her gue n say this beca 


throughout her life she has seen his guardianship out of love for 
her in action for as long as she can remember. That is, she has a 


clear vision of who he is as well as of her allegiance to him, When 


she says, "I bear witness that this man is my waliyy, my comforter 
and guardian”, then she is expressly acknowledging his role in the 
walayah-relationship (guardianship and authority) and implicitly 


¢ and obedience) 


acknowledging her role in response (allegiat 


Now the shahadah is composed of two manifes 


Sor acts 


valayah: one pertains to Allah (“1 witness that there is no god 
except Allah”); the other to the Prophet of Islam (“And I witness 
that Muhammad () is his adorer-servant and messenger”), Let 


us first look at the aspect pertaining to Allah, 


Islam. is built upon five: foundations 


Consider that the basic meaning of the word "god! is “a being 
that is, with respect to some domain or sphere of life, an ultimate 
source of love, comfort, guardianship, or authority, and/or deserv 
ing of allegiance, service, and adoration”. By the expression “ulti 


male source” we mean “a being with control or decision-m: 


ing 


power ~ with respect to its sphere of influence ~ that is absolute 


and independent of any other being”. Recognizing, serving, and 
adoring a real or presumed god involves an attitude of walayah 
on the part of the adorer (namely affection, allegiance 


dience), and a reliance upon the 


alayah of the real or presumed 
god (that is, its comfort and aid in some sphere or domain). So 
the declaration, 


I witness that there is no god except Aah", is a 
manifestation of the 

Principle of Islam, Allah, the Cherisher and Lord of the Worlds 
This manifestation and attitude takes place at two le 


itude of walayah as applied to the Supreme 


els, reality 


and response ty 
At the level of reality, one is acknowledging and attesting that 


ultin of waldyah, who is 


there really is one single, ate sou 


the lover, comforter, guardian, and authority over all, This is 


independent of any action on the part of the one attesting; 


At the level of response, one is pledging one’s love, allegiance 
loyalty, and obedience to the ultimate source of waldyah, That 
is, one’s own active response to the existence of Allah and His 


Thus the first dation of I 


of walayah, manifested as love, allegiance, and loyalty, to the UL: 


nd foremost for n is the pledgin 


timate Source of true love, comfort, and hence guardianship and 
authority (waldyah given by Allah), This is the first manifestation 
or act of waldyah in Islam. 

The second manifestation or act of waliyah also encompasses 


and operates at the levels of reality and response 


At the level of reality, one acknowled; 


es and recognizes that 
Muhammad (S) really is the messenger and adorer-servant of 
Allah. The messengership of Muhammad ($) in itself constitutes 
kind of relative (as opposed to ultimate or absolute) waalayah 


that he brings to the world on behalf of Allah. So recognizing 


rt 


0 the wiper 


at rakes some 
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who Muhammad ($) really is involves acknowledging his rela 
tive waldyah. By recognizing him as the adorer-servant of Allah 
one is recognizing that the waldyah that is returned to Alla, 


denoted by the expression ‘adoration-service’, is perfected in 


Muhammad ($); that is, he is the adorer-servant of Allah par 
excellence, the supreme ‘Waliyy, Devotee, and Dynamic Lover 
of Allah; 


At the level of response, one is responding to that reality, to the 
relative walayah of the Messenger for the world, by the pledg 
ing of love, allegiance, loyalty 


sdience to the Prophet, 


Messenger, and greatest ‘Waliyy of Allah, Mubammad (§ 


another way: At the level of reality, when 1 
ness that Mul 


says, “I wit 


ammad ($) is his adorer-servant and messenger 


‘one is saying that there exists an individual through whom Allah 


has communic 


ed a message (hence, “messenger”), as well as 


someone who acts purely and solely on behalf of Allah and in 


response to His walayah (hence, “adorer and servant”). At the 


level of response, the attitude of waldyah dictates that if one em- 
braces the walayah of Allah, one must also erabrace the walayah 
of the one sent on behalf of Allah. So the allegiance and loyalty 
to Allah that follows fram waldyah to Allah will also flow to the 


Prophet, Althe 


h the Prophet is not a god or deity, he repre 
sents the Supreme Deity. ‘That is, the wal 


ah of the Messenger is 


absolute, independent, or ultimate; rather itis relative to the 
walayah of the Ultim 
Tos 


¢ One and most accur 


ely reflects it 


ther, these two acts or manifestations of walayah ~ one 


focused 


Allah in an ultimate manner, and the other focused 
on the Messenger of Allah in a manner relative to the ultimate 
walayah of Allah = constitute the © 
herald of entering the dit of Ist 
pledging of the complete sh 


mplete shahé 
m. If the a 


h that is the 


nowledging and 


ada 


start or remain at the level of 
ahadah constitutes merely the begi 
ning of istims (limited sense); if the acknowle 


mere lip service, then that s 


ng and pledgin, 
come fron the heart and are followed through, then the shahd 
Jah represents the beginning of Islam (full sense, encompassing 
the beginnings of iman and 


Islam. is built upon five- foundations. 


At its simplest, the shahadah is the formal declaration of islam, 
that is, islam in the limited sense. Put another way, with the enun 
iation of the shahidah, at least islam in the limited sense begins. 
As soon as one professes the shahadah, one has formally entered 
the din. From this mere acknowledgement of the absolute, ulti 
mate waldyah of Allah, and the relative, focused walayah of the 
Messenger of Allah, Islam as a din begins, p 


gressing to higher 
degrees of islam, and from islam: to iman and beyond 

nt that 
of Islan 
pre-institutional attitude of walayah towards the Ultimate One 


It is very import ¢ should not confuse this formal 


entrance into the ¢ 


with the informal, primordial, and 


aan attitude that constitutes the inner spirit of Islam. So the shah 
dah is a forr 


institutional manifestation of an inner spirit 
4 spirit which is none other than walayah, And this dynamic of 
Ht thi 
all things (waldyah towards Allah): 


walayah flows through gs (waldyah from Allah) and from 


The seven heavens and the earth and whoever is within 
them glorify Him. Indeed there is nothing except that 
it glorifies Him through praising Him, although you do 
not understand their glorification. Surely He is always 
Forbearing and ‘Forgiving. |\7:44] 


‘Do they seek other than the Way (din) of Allah? While 
yet whoever is in the heavens and on earth has delivered 
itself to the safety and security of Allah, willingly and 
unwillingly... {3:83} 


is this inner spirit of Ish dlayah directed to. 


the spirit of 
wards the Uhimate, that makes Islam, taken ina non-institutional 


sense, a universal activity common to many of those who formally 
abel themselves “Muslims” and to many of those who do not 
so label themselves. It is this inner spirit of Islam that all 
fol ity who lived 


wing the QurAn, to call great figures of huma 
before the Prophet of Islam, such as Abraham, Moses, Mary, and 
Jesus, and even figures not mentioned in the Quran as "Mus: 
Jims.” We will further explore the relationship of the formal and 
pre-institutional manifestations of Islam in Chapter 2.2.2 

The import 
It is the axis about which the mill of Islirn revolves. It is the key 


ice of walayah in Islam cannot be overestimated. 


which opens the door to every sub-aspect of Islam. Itis the course 


The Arabic word 
lor 


twemaly dificil 


That "You are 
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upon which the journey of Islam must be traveled. When walayah 
is lost, when dynamic love is lost, Islam loses any and all meaning, 
regardless of the husk or outer shell th 


intend to expand this point throughout the remainder of this 


remains behind. We 


work. 


2.3 All walayah ultimately comes from. and is due to 
Allah. 

The following selections from the Quran make the connection 

between Islan 


acd walitya: 


ph said:] O my ‘Lord and Cherisher!... You are my 


forter in this world a 


d the hereafter. Receive me 


1 who delivers himself to your safety and security, 
and attach me to the righteous! [12:10 


Allah is the Comforter of the dynamically believing: He 
extracts them from all darkness into the light, As for 
those who conceal [truth}, their comforters are all [mi 
ifestations of] Rebellion. |2 


Say [0 Prophet:] My Comforter is Allah, w 
sent down the ‘Book; he receives the dynamic love of the 


righteous. [7:196 


‘The third selection is particularly interesting and profound. What 


we have translated as ‘receives the dynamic love of is a derivative 


of ‘waldyah” that signifies a kind of receptivity. This selection 


indicates that Allah both gives and receives w 


yah, consistent 
with the semantic point that waldyah is a two-way activity. In 


this case, the dynamic loving and comforting that Allah projects 


‘over and gives to the Worlds is not a one-way street; it provokes a 


response, positive of negative. A positive response to the waldtywh 


given by Allah constitutes the waldyah which is returned to Allah, 


This positive response to the walayah of ‘Allah is the w 


aywh that 


constitutes the fundamental activity of Yslam 


As we will discuss in Prine 


ple 2.1, when this positive walayuh 


is full to the point 


righteousness (as alluded to in two of the 
above selections) one becomes a true waliyy of 


as we explained earlier, we do not translate ‘wally’ as ‘comforter 


All walayah ultimately comes from. and is due to Allah. 


(given the infinitely polar relationship between Allah and human 
ity), but rather as ‘devotee’. As we will discuss, the walayah of 
a righteous adorer and servant (that is, a devotee) is a kind of 
dynamic love that approaches a pure reflection of the walayah 
originat 

the devotee provokes a response: the deepening of Allah's own 
ayah with respect to that devotce. This interplay between the 

f Allah 


and servant or devotee is a continuous and ever-deepening dy 


¢ from Allah. Allah's own reception of this walayah of 


waldy 


¢ Comforter and that of the righteous adorer 


namic that does not cease 
Yet ultimately, all walayah comes from Allah and returns to 


Allah, One of the most comprehensive dyat in this regard states, 


There! all walayah belongs to Allah the Real, (18:44) 


The above translation cannot hope to completely capture the full 


import of the ori 


nal Arabic here. There are a lot of important 


subtleties in the Arabic, Among the connotations of the original 


expression is a dual meaning 


Any received act of dynamic love whatsoever ultimately comes 
from Allah. Love, comfort, mercy, devotion, cherishing, and the 
cdianship, and a 


hority that flow from these, in any and 


every domain of age, originates from Allah alone, ‘The rotation 
Is the waldyah of Allah, ‘The dynamic love 


dren is a manifestation of the walayah of 


of the seasons rev 


of parents fo 
Allah. ‘The emphatic prohibitic 
as monopolies) is a part of the walayah of Alla 


against interest/usury (as well 


The dynamic love of every creature deserves to be directed ul 
timately to Allah. Love, devotion, attachment, adoration, and 


the allegiance, loyalty, and obedience that follow from these, in 


any and every domain, should be oriented ultimately to Allah 


alone, Just as everything good initiates from the walayah of Al 


lah, so should the response to that waldyah be directed to its 


source. Love of nature is ultimately the love of Allah. Obedience 


to parents in good things is love of Allah. But if they ask you to 
commit a crime then one must refuse, again out of love and alle 
ance to Allah, Behaving justly to one’s fellow human being is 
we of Allah. But devotion or service to tyrants and oppressors 


vo hi daughier. 


than ha the 
st 


Islamic Knowledge 


th the love of Allah, and must be avoided at all costs 


Finally, the very ability to respond to the waldyah of Allah, and 


conilicts wit 


to return it through love, devotion, and obedience; this is a 


part of the walayah of Allah 


The prime means of approach to the waldyah of Allah is the 


Prophet, As the Quran says, 


0 you all who have dynamic belief! ‘Be aware of Allah, 
and seek the means of approach to Him! (5:95 


Part of the awareness mentioned here is the awareness that our 


every act of waldyah should be oriented towards Allah. At the 
same time, our waldyah to Allah can only occur through the 
various means of approach that he has established. ‘The greatest 
means of approach in this regard is the Servant and Messenger 
of Allah, Muhammad (S$). Allah says in the Que*An: 


The ‘Prophet has more 
believis 


layah with the dy 
than they have with their own selves... {3:6 


That is, the Prophet is closer to the Mu’mins (the dynamically 


believing) then they are to themselves, He dynamically loves them 


more than they love themselves. He is the relative waliyy an 


forter of the Mu°mins through whom the absolute and ul 


waldyah of Allah flows. Following from this, he has more right 
to the authority and allegiance of the ‘Mu mins, even more than 


they have over their awn selves. In the Quran we read 


0 you all who are dynamically believing! Obey Allah and 
‘His Messenger. And do not let yourselves be oriented to 
other than ‘His even while you are listening 
to him! (8:20) 


a walayal 


An 
may be entered into Mercy. |3:133 


obey Allah and ‘His Messenger in order that ys 


In the Arabic, one notes that the Quran uses the single verb 
‘obey' for both Allah and the Messenger. This indicates that 


ddience to the Messenger is obedience to Allah. There is never a 


question of conflict between the two. The key point that must 


8 


Wiulayuh is absolute: and relative 


never be forgotten is that obedience to the messenger is always 
relative to the absolute dynamic love or absolute walayah of Allah 

Another point: The expressic 
ented to a walayah other than His’ is normally translated with 


which I have translated as ‘ori 


something like "turned away from’, which only indirectly cap. 
tures the point. Consider a man who is in love with a woman, 
nd then falls in love with another, neglecting the first. The first 
woman may say something to the man such as, “you let her turn 


you away from me.” That is, a ray of the man's waldyah which was 
devoted the second, Something 
about the second lady captured his attention, and he responded 
by allowing something of his own activity of walayah to be fo- 


o the first lady is now devot 


cused in another direction. Put another way, he allowed some 


manifestation of the walayah of th 
mbination of things) to provoke 


a transfer of some of his waldyal 


second lady (be it her beauty. 


voice, wealth, or some other 


of the first lady to the second. 


This transfer was in part a conscious or subconscious reception, 
resp 

away from A, itis fo the walayah of B. 

rates the virtual identifi 
ds Alla with his waldyah to 


mse, of choice on the part of the man. So when one 


The following dyah also illu 


of the walayah of the Muslim tow 
the Prophet 


‘Whoever obeys the ‘Prophet has definitely obeyed Al 
lah, And as for whoever lets himself be oriented to: 
wards another walayah, then Allah has not made you 
[0 Prophet] their keeper. (4:80) 


2.4 ‘Waldyah is absolute and relative: 


Another way of expressing the point of the previous subsection 


is as follows: the polar walayah-relationships within creation itself 


are relative, not absolute. This relativity has two aspects, internal 


and external 


Asymmetric relationships are frequently in internal flux. Con 
sider again the above relationship between mother and son, In 
the beginning, the mother is the comforter of the son and the 


49 


ie dina 
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son is the devotee of the mother. As the son gets older and more 
mature, he begins to actually provide comfort to the mother. As 
the mother moves itfto old age and loses her faculties the son 
may take charge of his mother's affairs entirely and care for her 
and cherish her the way she did for him when he was a child. 
At the same time, as her son becomes successful and respon 


sible the mother begins to express loyalty and allegiance to her 


son, She secks his advice and assistance in her affairs. The dy 


namic of walayah between them thus takes on elements of both 
comforter and devotee. Both elements remain in internal flux 


throughout the waldyah-relationship. That is, the polar poles 


of walayah that characterize the relationship do not remain the 


same but change throughout the relationship, Th 


is, they are 
not absolute poles but are rather relative, with respect to the 


internal structure of the relationship. 


Exter 


Within creation, each walayah-relationship is relative to the 
rest of the world external to it and to the Ultimate Source of 
W 


stop at the point that his mother treats another hi 


layah, So the loyalty of a son to his mother ideally should 


creation with Injustice. It stops at the point where his mother 


asks him to commit a crime against another creation. 


The cherishing and guardianship of the mother ideally 


should stop at the point where the son uses that cherishing and 


guardianship to commit crimes against others. For example: He 
may stay at her home until he uses that home as a base for crim: 


inal activity. That is, no wal 


yth- relationship within crea 


absolute; each one must operate in a larger context 


In Islim, every » 


h-relationship must be placed in the larger 


context of the walayah-relationship between Allah and creation 
In its internal structure, the waldywh- relationship between Allah 


n is infinitely polar: Allah is ultimately, always, and 


exclusively the Comforter; en 


tion is always in the grip of 


walayah given by Allah, no matter how hij 


ows and devel 
ops, Externally the walayah-relationship between creation and 
Allah must be absolutely focused. With respect to any and every 


Istam. is the: din of love: 


vah-relationship within the world, creation must always di 
rect and return that waldyah absolutely and ultimately to Allah 
and to no one else; every other such relationship is only relative 
Itis the ultimacy and absoluteness of the w 
waliyah returned that make the walayah-relationship between 
jon and Allah singular and unique: 


layah given and the 


There! all walayah belongs to Allah the Real. (18:44] 


At the same time, some relative wal 


yah-relationships are espe 
cially privileged within the overall absolute walayah-relationship 
between Allah and creation, When a walayah-relationship is 
so-privileged, it constitutes a means of approach to the return 
of Allah's waldyah, In Ishim, one of the most important such 
walayah-relationships is the 


Prophet 


alayah between creation and the 


2.5 ‘Islam is the: din of love 


The din of Allah, Islam, is ultimately a din of lave. A companion 


of the aforementioned Ab 


Ja‘far Mubammad al-Bagir reports, 


1” 


Khurasan entered; travelin 


s with Abu Ja‘far when a recent arrival from 


in foot, He exposed his lov 
legs and feet; both were heavily chapped. He said, "Ne 


thing 
brought me here fr 


m whence "I cante except the lave of you 
the Tamily of the Prophet”. Abu Ja‘far replied. “By Allah! 
Even if a stone were to love us ‘He would gather it up with us 
on the day of Resurrection}. Is the ‘Din [slam] anything 
but loving (hubb)? Surely Allah says, Say [0 Prophet}: 
‘If you have come to love Allah, then follow me! He will 
Jove you. [3:31] " Then he said, “He loves whomsoever mi 
n [the Pr 


anything but loving (hubb)? 


grates to th 


iphet and his Family). Is the ‘Din 


The principle of loving is at the heart of the din of Islam, The 
waldyah of Allah is pure dynamic love, ‘The response ideally 
should be the pure, dynamic love of the respondent, that i, of the 
muslim in the pre-formal sense. In practice, the Mustim may only 
respond with his or her tongue. This is the minimal level of re 
sponse that constitutes Islim in the most limited sense. But in the 
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full sense Islam is the complete orientation « 


or dynamic love to the direction of the source of all walayah: 


Allah. It is active engaging in a walityah-relationship with Allah. 


2.6 Safety and security are aspects of walayah 

The dynamic love or waldyah of Allah manifests itself in many 
ways, including authority and guardianship. Concomitant to 
these are safety and security. ‘That \s, Allah keeps those under 


His walayah safe and secure. To be under the walayah of Allah 


has two aspects: 
Involuntary (apparently) 


This is the safety and security Allah provides whether or not one 
asks for it. The altermy 


ion of the seasons, the tides, the winds 


the beating of one’s he 


t, breathing, one’s health; and innu. 


merable other things that go noticed but are usually unnoticed. 
We add ‘apparently’ after voluntary because, acc 


‘Quran, everything under Alli 


ally does positively resp 
of Allah 


pond, delivering itselfinto the wala 


‘While yet whoever is in the heavens and on earth has 
delivered itself to the safety w rity of Allah, vol- 
untarily or involuntarily. (5:85 


‘Then He said to the Heaven and to the Earth: “Come 
voluntarily or involuntarily!” They replied, 
come voluntarily.” (41:11 


We have 


Voluntary 


This is the safety 


ind security Allah provides as a conscious 


response to His wuldyah. That is, one reco, 


nizes the waldyah 
of Allah and then consciously delivers oneself over to it, hence 


obtaining safety and security, ‘This is the activity that is Isim, 


Since safety and security are aspects of walityah, the di 


Islam is 
fundamentally the activity of conscious response and deliverance 
to the walayah of Allah 


Safety and security are agpects of walayah. 


SumrLe pour: Safety and security are ultimately features of 
the heart 
page 89), Even when the outward physical, social, economic, or 


other conditions are dire, painful, o sad; the heart of 


1 its consciousness (see the marginal note on 


he Mu? min 
is always safe and secure. The outward safety and security that is 


a feature of Islim ~ outward orientation towards Allah 


isasign 
of the inward security that is provided by man. See also pag 


itive walayah is incomplete without negative waldyah. 


Finally, note that there are another two kinds of walayalr: 


Positive walayah 


This is the giving o¢ returning of one’s dynamic love, and the con. 


walayah we 


comitants of that love, to another being. I 


have been dis 


ssing up to now. Normally or ideally, a mother 
ss him her love 


nd devotion, and exercises guardianship and authority over 


tn a true walayah-re 


lationship with her son git 


him out of that love and devotion, A young daughter attached 


ec father in a healthy walayah-relationship will return him 


her love and devotion, a 


well as her allegiance and obedience 
In the context of Ishi, a Muslim in the full sense returns the 
loyalty, and the alle 


giance and obedience which are concomitant to love, devotion, 


dynamic love of Allah with lave, devotio 


and loyalty. 
Negative walayah 


This is the withholding of one’s dynamic love, and the concomi 


ints of that love, to another being. Normally or ideally, a mother 
will withhold her love from someone who wants to harm her 
son, will disassociate completely from that someone, and will 
fight to the bitter end anyone who tries to h 
daughter ina 


her love from his enemies, will disassociate herself completely 


m him, A young 


alayah-relationship with her father will withhold 


rm, and deny them her loyalty, allegiance, or obedience 
In the context 
Jove and devotion from that which is out of harmony with the 


Islam, a Muslim in the full sense withholds his 


layah of Allah; will disassociate himself from those who seek 


explored more 
fallyn Chapter a 


Islamic Knowledge’ 


to harm the person, family, of followers of the Prophet of Allah, 


and deny them his or her loyalty, allegiance, of obedience. Allah 


in the Quran warris the dynamically believing aga 


to refrain from offering walayah to the enemies of the Pr 


or of the dynamically believing. For example 


0 you who have dynamically believed! ‘Do not take 
‘My enemy and yours as comforters (awliya’)!,... Allah 
only forbids you from receiving the walayah of those 
who fight you on account of the ‘Din, who expel you 
from your homes, or who facilitate others in expelling 
you. ‘As for those who receive their walayah, they are 
wrongidoers. [60:10 


Say [0 Prophet]: “He is only one source of waliyah 
Ties, god), and T complete te myself fro 
that which you take as partners [in walayah].” (6:19 


disassoch 


‘He |the ancient prophet Had) said: “1 take Allah to 
witness - and witness! all of you! - that Tcompletely dis 
nyself from that which you take as part 
besides him [in walayah]. So you may all scheme your 
worst and give me no respite...'If you receive another 
walayah, then [in any case] 1 have surely conveyed to 
you that with which T 


as sent to you." [11:5455. $7 


Negative walayah is just as important as positive waldyah; ane can 


only teuly dynamically love something or someone to the degree 
that one completely disassociates himself from the walayah of 


anything or anyone that is in disharmony with the waldywh of that 


something or someone. One cannot fully dynamically love Allah 


except by active disassociation from the w 


yah of anything or 


nyone in disharmony with the wuldyah of Allah. This brings us 


to the role of justice in Isham. 
2.6.2 ‘Walayah is manifested through knowledge and justice 


We have explained how and why walayah is the foundational 
pillar of Iskim. Its first and principle manifestation is shahadah: 


the witnessing of Allah and the witnessing of the messengership 


of Muhammad ($). But what exactly is this witnessing in the con 
text of Iskim in the full sense? Perhaps the fullest exposition of 


Safety and security are aspects of waldyah 


this principal manifestation of waldyah is expressed in the follow 
ing selection from the Qur”4n. Indeed, all of Islim is enfolded 
within these words: 


Allah has witnessed that there is no ultimate source of 
walayah except for Him: so have the angels and those 
who have knowledge, standing through mutual justice 
There is no ultimate source of walayah except for Him, 
the Exalted, the Wise. 


Surely the din unto Allah is deliverance of oneself into 
{the} safety and security [of Allah] (Islam), |y:17-18] 


In the above passage, those who do the activity of shahadah are 
divided into three categories: Alla, 


ngels, and those who 


have knowledge. What does it mean for Allah to witness? The 
angels? We leave these questions for the later on, But of these 


categories, only one may possibly encompass human members. 


That is the category af “those who have knowledge, standing 
through justice 


Now shah 


is, as a manifestation of walayah, the first pillar 
of Islam. In the above passage from the Quran, those who do 


shahadah have been implicitly restricted to these three groups; 
human beings may only fit in the third. Then note that at the 
beginning of the very next aywh we read the sta 
the din unto Allah is ‘Islam 


So two things have been concatenated: the categories of those 


pent, "Surely 


who do the first pillar, shahadak; and a statement establishing 
H 1 of Allah. Now a Muslim is one who does Islam, 


one who delivers himself into the sa 


security of Allah. The 


manifestation of the first pillar of this deliverance is shahadah, A 
M 
it follows that to be a Muslim one must have knowledge and stand 


lim must do this. Since a Muslim cannot be Allah or an angel 


for justice, Since knowledge and justice are at the heart of sha 


dah, and shahadah is the manifestation of waldyah, it follows that 


knowledge and justice constitute the central 


manifestation of doing 
walt 

We discussed knowledge and its importance earlier. Now 
know 
edge is to act in vain. the Prophet has stated, 


h viz., of dynamically loving Allah 


To act without know! 


-ge and action are coupled in Isl 


xn what 


Islamic Knowledge 


"Whoever acts without knowledge wre than he 


pl 


sets aright. 


So knowledge is a prerequisite to action, and Isl 


But note that the aforementioned selection fr 


m the Qur"in 


places a condition on it. To be a witness to the oneness of Allah as 


the ultimate source of waldyah, one must have knowled 


a necessary condition of Islam, But it is not sufficient, Something 


more is needed, something involving one’s relation 


rest of creation, It is not enough to know: One must use one’s 
knowledge for the establishment of justice. Knowledge itself will 
not effect walayals, only when it is put to the cause of justice does 


Allah take place 


dynamically Knowledge cannot stand 


alone without justice 


The necessity of manifesting knowledge through justice is 


a special case of the general rule that know 
upon, ‘To h 
the P 


sdge must be acted 


1¢ knowledge without putting it 


action Is self-de 


structive yphet has also stat 


The knowers are two types of individws 
1 One who acts upon his knowledge: he is saved: 


2 One who does not act on his knowledge: he is destroy 


The son of Muhammad al-Bagir, Ja‘far al-Sadig.§ narrates the 


following hadith that sums up the relation of knowledge and 


Knowledge is tied to works. So whoever knows, works; and 
Work 


ledge leaves him. 


whoever works, knows, 


ond 


And Knowledge cries out 


either Works re else Kno 


In the earlier selection from the QurAn, the specific action tied 
to knowledge is justice (qist). Like ‘islam’, ‘walayah’, and 'shaha: 
Thus the justice 
we are talking about here is an active justice, not justice in the 
abstract. Moreover, 


dah’, ‘gist’ is a gerund signifying “acting justly 


gist’ denotes not only acting justly but also 


ing justice manife 


or clear, For example: A victin 


usually does not merely wa 


t justice. He also wants to know and 
see that the perpetrator has been brought to justice. ‘The victim 
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wants manifest justice. So the people of knowledge are required 


to not only effect justice, but to make it shine bright. This is the 
heavy responsibility of Iskim. 

In the Qur°an Allah mentions that He loves the people of 
clear and 1 


fest justice 


Say [0 Prophet]: My Cherisher and ‘Lord has com 
manded me to actively manifest justice. {7:29] 


And effect reconciliation between them [two fighting par 
ties] with justice, and establish manifest justice between 
them. Surely Allah loves the manifestly just. |49:9) 


Allah loves justice; it is a central part of His Universal ‘Wislayah 


The response of creation to Universal “Wialayah must thus mirror 


the Justice of Allah. Justice is a fundamental manifestation of 


positive waldyah oriented towards Allah. Indeed, manifest justice 


is a criterion by means of which one may determine whether 


positive walayah is truly directed towards Allah or not 


0 you who have dynamically believed! De those who 
stand for manifest justice, witnesses to Allah, even if 
it be against yourselves, your parents, or those who are 
close to you: even if it be against someone poor or rich, for 
Allah has more walayah [than anyone else] with both 
of them. And do not follow your personal whims and 
desires and let them prevent you from being just. And if 
you deviate or turn away from justice, then surely Allah 
is well-informed of all that you do. |4:135) 


O you who have dynamically believed! Be those who 
stand for Allah, witnesses to manifest justice. And do 
not allow some hatred of a people to afflict you so that 
you do not act justly. ‘Be just! 11 is closer to awareness 
‘And be aware of Allah! Surely Allah is well-informed 
of all that you do. (5:8 


Note that in the first aywh it says, “Be those who stand for man: 
ifest justice, witnesses to Allah”; and in the second, "Be those 
who stand for Allah, witnesses to manifest justice”, That is, stand 
ing through justice is standing through Allah; and being a witness 


Alla 


Islamic Knowledge 


to justice is a being a witness to Allah. Also, justice recog 


no boundaries, be they personal, filial, class-based, or any other 


basis of distinguishing one human being (rom another. Positive 


waldyah oriented towards Allah is choosing the walayah of jus 


tice over the waldyah of yourself or your loved ones. Ifa mother's 


son injures another child unjustly, then the mother must cho 


y over her son. If she 


the walayah of justice to the injure 


does s0, then she has placed her walayah of her son in the path 


of waldyah to Allah. ‘This is Islam in the true sense. If she strives 
to protect her son from justice then she has, to that degree, left 


the waldyah of Allah for that of tyranny oF rebellion: 


As for those who conceal [truth], their comforters 
[givers of walayah] are all | manifestations of] Rebellion. 


The degree to which one is a Muslim is the degree to which 


one places any given instance of walayah in harmony with the 


¢, And the de 


walayah of Allah as manifested through just ec 
to which one leaves Islam is the degree to which one chooses 
walayah of any given thing over the waldywh of Allah. In the case 


of filial relations, a mother’s wa 


ayah of her son is laudable a 


Jong as she does not prefer that waldyuh over justice 


2.6.3 ‘Definition; ‘Islam. is the way of walayah 


As we have seen, to at least superficially enter the road of 1s 
lam is very simple; just say, "I witness that there is no god (ult 


mate source of wal 


yah) except Allah, and I witness that Muham: 
mad (5) is His adorer-servant and messenger.” One step above 


this superficiality is to perform the outer formalities ¢ 


¢. But this limited islaon 


not an objective; itis only a very first step, As mentioned earlier, 


nion, pruning, fasting, and pilgrima 


the Allah in the Quran never even directly addresses Muslims 
in the limited or superficial sense, though it sometimes asks the 
Prophet to do so: 


The desert Arabs say: “We have dynamicully believed. 

Say (0 Prophet}: “You have not dynamically believed. 
Say, rather, “We have submitted,’ for dynamic believing 
has yet to enter your hearts, 
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Allah onl 
them and exhortin 


speaks directly to the dynamically believing, criticizing 


them to true walaya 


0 you who have dynamically believed! ‘Why do you say 
that which you do not do? ‘It is truly loathsome 1 
Allah that you say that which you do not do. (61:2 


Islam in the full sense embraces much more than this. ‘The act of 
with the tongue alone, plus the other four acts 


of communion, pruning, fasting, and pilgrimage, do not equal or 


doing the shah 


amount to islam. [slim is built upon these five pillars, but itis not 


identical to these five. These five merely constitute a propaedeutic 


or pr na to Iskim. 

We are now in a position to give a working definition of the 
concept “Islam”. To deliver oneself into security and safety is ul 
timately to deliver oneself into walayah. Self-deliverance is some. 
thing that must be done voluntarily and willingly; it constitutes 


a positive response to the walayah of something ot someone else. 


iefinition of Islam: 


On this basis, here is our working 

‘slam is the din (or way) of positive walayah (or dynamic 
Allah 
9 creation. "Walayah returned to Allah is the essence of 


urned in response to the waldyah iven 


ving) re 


The core of the activity of walayah is love: it is man 
d through kn: the doin 


justice 


Asa corollary to this, we proffer the following postulate: 


The concept of « 
defined 


hat makes up ‘Islam can be 


f walayah 


analyzed in terms 


The concept of waliayah thus provides us with the following 
A powerful unifying conception by means of which every aspect 


of Islim can be either defined or at least placed in context 


A criterion for determining of any given phenomenon to what 
degree itis actually Islamic, that is, to what degree it is in har 


mony with the essence of Islam, walayah 


Islamic Knowledge: 


If Islam is the way of walayah, then what remains is to explain 


how the principle of walayah unfolds itself in the context of Islirm 


as envisioned by thé Prophet and encapsulated in the Quran. 


We have talked in general about dynamic loving, knowledge, and 
justice. ‘To be a Muslim in the full sense is to respond to the 
walayah of Allah through knowing and manifesting justice, But 
when Islim talks about knowledge and justice as the necessary 


and sufficient conditions of the activity of walayah, we must ask 


‘questions such as 


© What is knowledge in Islam? What is the knowledge that, when 


made manifest, engenders justice? 


© What is justice in Islam? What is the criterion 


justice? 


As we discussed earlier, justice in Islam is a case of putting know! 
edge into action; and that without knowledge, action, and hence 


her, 


justice, cannot truly be done. R: 


ne “corrupts more than 


sets aright”, Therefore we turn our focus to the issue of know! 


edge 


2.7 ‘There’ are’ three: kinds of Islamic knowledge 


<-Musiot kacm One of the most concise and comprehensive descriptions of what 
sraxssewnet exactly constitutes knowledge in the context of Islim is contained 
gant _ inthe following authoritative tradition of the Prophet, narrated 


son of Mb by Misa al-Kaz 


4a Once, the Messenger of Allah (§) entered the mosque 
obi bints a group of pe 
on ps [‘The Prophet} asked, “Wha 
‘allamah”. Then he said, “Wh 

him, "He is the most k 


is this?” It was 5 


is an Sallamah' 


the people re 
d their historical 


gurding the genealogies of the 


context, the ‘Days of ‘Ig 
Arabs”. The‘ 


that does no harm to someone ignorant of it, and does not 


1 poetry of the 


vophet ($) replied, “That is a knowledge 


benefit someone who knows it”. Then the Pr 


Knowledge is only three: the Firm Sign, the Just ‘Duty. 


60 


There: are-three kinds of Islamic knowledge 


and the 


tablished Tradition, Anything other than these 


is superfluous 


Before discussing the three categories of knowledge, let's say a 
few things about this narr: 
the man in the mosque was called an “‘allémah’, This word is 
a derivative of the Arabic word for knowledge that refers to an 


n and its context, First, notice that 


extremely and exceptionally learned individual, In our own times 


we can compare an ‘alla 


nah to a university distinguished profes 
sor; not just a professor, but someone exceptionally distinguished 
and colleagues, The city of Madinah, where the 


Prophet lived and where his mosque was lc 


from his peer 


ated, was along a 


important trade route, The person described as an “alldmah was 


probably from out of town, and just passing through, 

Itis important to note just how much significance the Arabs 
attached to the various specialties of the so-called *‘alldmah" 
Arabian society was extremely tribal, where one’s place in so: 
ciety was nearly a pure function of one’s tribal status, If you 
were captured by a rival tribe during a disturbance, the only 


thing that might save you from death is that you have a third 


‘or fourth-cousin on your mother's side of the family in that tribe 


Coming from a powertul o¢ important tribe might help ane to 


receive justice for an injury, whereas an ex-slave with no tribe 
at all could not expect to be treated with justice at all unless he 


was “adopted” by someone in a tribe of some significance. Spe 


cialists who could determine the exact degree of consanguinity 


{be it brother, uncle-nephew, cousin, father-son, and so forth) 


between any two individuals through physical examination alone 


were common. So tribal genealogy was one of the most important 


sciences to the Arabs of that time. For the Prophet to dismiss it 


as merely “superfluous” must have come as quite a shock to his 


listeners. The 


ame could be said for poetry, which the poets of 
Ignorance raised to a level of eloquence unmatched in Arabic 
before the arrival of the Quran. 

In the above narration knowledge has been restricted to three 
branches or sciences. We will briefly mention what is meant by 
the three expressions the Prophet used to denote these sciences, 
saving a more detailed explanation for the succeeding chapters. 
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The first science mentioned by the Prophet is the “Firm Sign 
(al-ayatu al: multkamah), OF the many words comprising the vo 


cabulary of the Quran, there is hardly a single world as funda 


al as ‘ayah’, We have translated it assign’, which is probat 
the best we can do in English, An dyah or siga is something that 
stands in relation to something else such that, if one obtains cog 


nizance of the sign, one immediately obtains cognizance of that 


t the corner of Bush 
if 


something else. Consider a red stop sig 
Street and Clinton Avenue, A driver familiar with the rules 


operating a motor vehicle in the United States will recognize 


that sign that there is a law on the books that says, in effect, that 
anyone driving a motor vehicle must come to a complete stop at 


Bush & Clinto 


Hardly any driver at all will have actually read the 


legal digest containing the actual law. But by having cognizance 


of the red stop sign at Bush & Clinton, the driver immediately 


comes to have coj 


nizance of the particular law governing that 
intersection, 
Not only is the red stop sign at Bush & Clinton a sign of 


a particular law, it is a firm and unambiguous sign. So if you 


recognize the stop sign, drive thro 


it, and are then pulled ove 
Well, officer, 


to the interse 


by one the local authority's finest, you cannot say 


did not realize that the stop sign was referrin 


* 
nyone familiar with U.S. trathe 


of Bush & Clinton; I thought it was referring to Washing 


Jetfersan™. This is because, for 


stop sign at Bush & Clinton will be as firm a sign as 


can be. Now for someone who is not familiar with USS. traffic laws 


the red stop sign will not be so firm. Indeed, such a one should 


not be driving a motor vehicle at all until he learns to recog 


sym 


"ols like red stop signs as firm signs. 
‘What the Prophet and the Que?an mean by the expression 


firm sign’ is a clear and ue 


nbiguous sign of Allah and His 
waldyah, The science of the firm sign is the science of cognizance 


or recognizing the s 


ns of Allah in order to have cognizance of 
the following. 


There’ are’ three: kinds of Islamic knowledge 
Allah, His nares, and His attributes, 


The nature of Allah’s relationship to Creation and that of Cre 
ation to Allah; 


The post-mortem destiny of creation in general, and humanity 
in particular. 


These three issues are cosmological matters. They embrace what 


may be properly called ‘cosmological walayah’, Cosmological 
walayah embraces the cosmic walilyah that Allah gives to cre 
ation through His signs in the macrocosm and the microcosm, 
by means of which creation may have cognizance of Him, Cos 


walayah also embraces the response to Allah's cosmic 


constitutes the cognizance and recognition of All 
Notice that this science was mentioned by the Prophet before 
of the 
Quran deals with cosmological walayah than with any other 


the other two sciences, ‘This is significant, because mor 


topic 
The next science mentioned by the Prophet is the Just ‘Duty 
just" here translates 
This science deals 
ties which aim to be balanced. ‘Tor ex 


(al-farid 
“adilah 
th 
ample: ‘D 
Bravery is the balance between foolhardiness and cowardice. 
More § 
of cultivating is 
imam in its various stages and characteristics such as gratitude, pa 


tu al- quoteadilah). ‘The wor 


which literally means “balancing 


with ethical and m 


ral 4 


be footharfy; don’t be cowardly, rather, be brave 


lly, the just duty is concerned with the process 


from islam it covers the development of 


tience, righteousness, honesty, justice, struggle, and forbearance. 


From tman it shows the way to the levels of hsm: from awareness 
(tagwa) to the heights of certainty (yagin) and bliss (ridwan), 


The process of cultivating these prime qualities and states is 


the spir ney (sayr wa sulik) from islam to imain to isan, 
The subject matter of the Just Duty is thus spiritual, and consti 
tutes what we will call spiritual walayah’, Spiritual waldyah em 


braces that walayalt given by Allah that spurs things to grow. Spit 


tual waldiyah also embraces the response to Allah's growth-induc 
ing walayah that secks to ignite spiritual growth and development 
Afier cosmological walayah, spiritual waldyah is the main topic 


of the Quran. 
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The final science mentioned by the Prophet is the Established 


Tradition (al-sunnatu al-qaimah), The tradition being referred 
the 


Sunnah’. his includes all of the 


to here is the specific tradit 


rophet’s practice and leg 


islation, collectively called 


precise details pertaining to ritual practices, as well as legal, civil 
social, economic, and political matters. Together these matters 


constitute what may be called ‘legislative walayah', Legislati 


walayah embraces that walayah given by Allah ~ and the 
we return to it - which shows us the way to outwardly adore and 
serve Him, as well as how to work with ourselves and each other 


to best establish a personal or collective community of harmony 


and justice. It is the third in the order of the sciences, and there 


ly a small p 


is @ very important reason for that. Althe 


of the Quran is dedi 


icated to legislative w 


can in no way be dismissed. Yet, as we will see, it is gros 


within and draws its justification from cosmological and 


yah. Inversely, legislative walayah provides the grounding 


for spiritual walayah, which i 


turn provides the grounding for 


cosmological waliyah, which is the ultimate goal 


There is no fine, sharp, line dividing these branches af know! 


edge. The Quen in particular draws no such line: The three 
walayahs are so interconnected that it is not easy to decouple 
them. Many branches of knowledge may fit into more than one 
branch, Medicine belongs to cosmological waldywh because its 


subject matter deals with the internal structure of the h 


body, which is one of the most important microcosmic signs 
Allah. It isa part of spiritual walayah, because the soundness of 


the body is so important to cultivating inner development and 


growth, And it is an important part of legislative walayah for 


many reasons, because of its fundamental importance ti 


ing isa mandat 


eral (so having ene 


of society) and because the execution of « 


ain prescriptions of 
legislative walayah depend upon one’s bh 


jh (like fasting and 


pilgrimage). So any beneficial science has a place somewhere in 


the scope of the three sciences 


Together these three sciences embrace the entire field of 


waldyah, Cosmological, spiritual, and legislative walayah fit to 
gether as an organic whole. Iskim is not reducible to any one of 
these branches alone but rather embraces all three. If any one of 


them is neglected, Islam suffers, In addition, the issue of justice 


There a 


three kinds of Islamic knowledge 


pertains to all three branches of walayah, Justice is not merely a 


| or ethical ideal, but also a cosmological one as well. In the 


remainder of this work we seek to unfold some essential themes 
of each of these three aspects of the activity of waldyah that con 


stitutes the essence of Islam, 


® 


ow THE FIRM SIGNO® 


3 Sign & Cognizance’ 


3.1. ‘The-aim of the firm sign is cognizance 


0! THe THREE [sli 
and the established 


sciences, the firm sign, the just duty 


nah, the science of the firm sign or 


eo al walayal is by far the most central to Islam (in the 


Its the kernel of the other two sciences; indeed, the 
primary purpose of the other two is ultimately to provide the path 


to the firm sign. With respect to the established sunnah, this path 


is commonly called “the shari“ak;" with respect to the just duty it 
s commonly called “th 


th 


ah.” Arrival at and full experience of 


m sign itself is commonly called “the hagiqah” (the reality) 


The scien 


of the firm sign involves a particular kind of 
know 


namely ma‘rifah (cognizance or cognizing). The word 


ah’ refers to a direct knowledge, recognition and aware 
ness that is more specialized than knowledge in general (‘ilm). 


The role of ma‘rifah is so important that it Is useful to con: 


trast it with ai 


nother form of knowledge known as propositional 


knowledge 


say, Bill Clinton. The 


accurate book on a famous pol 


atains many facts but no pictures 


n reading the book = we'll call 


at all. Now consider that the perso 


\m John ~ has never seen either Bill Clinton or a picture of him. 
ill Clinton, eg. 


that he was the 42™ president of the United States, when he was 


ts about 


New John will learn many importar 


-n, where he went to school, and many other things. Indeed, 


ay become a certified expert on Bill Clinton, Each fact or 


true proposition about Bill Clinton that John knows constitutes 


proposit 
Now suppose that John is walking down the street and Bill 


Anowledge 


psitional knowledge 
Bill Clinton at al, 


se), John 


Clinton walk 


ght past him. For al his pro 


of the man John will not recognize the re 


Despite everything he knows (in the propositional s 


has ne ma*rif@h or cognizance of Bill Clinton, Put another way 


# Bill Clinton but he cannot be said to 


John may know a lot al 


really know or cognize Bill Clinton. And the degree to which one 
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really knows or es Bill Clinton is the degree to which one 


has ognition of him. 


But how exactly-does one recognize Bill Clinton? One im: 


mediate way is through those physical features that are unique 


and particular to him s provide a sign, evidence, or 


mark that allows 


ne to make a positive identification. In general 


The ma‘rifah, cognizing, or cognizance of a given thing constitut 


a distinct knowledge and awa» f that thin from any 


thing else, generally through 


rk, or characteristic 


We may now state the prime aim or purpose of the science of 


the firm sign; itis the cognizing (ma‘ rifah) or cogn 


through His signs. ‘This prim 


includes a number of sub-aims which can be categorized into 


two general areas 


Cognizance of Allah with respect to the origin and 


of creation, This area includes problems such as: 
© ‘The Existence of Allah; 
© The Oneness of Allah; 


© The essential attributes of Allah (such as Power and Know! 


edge 


© The created or actional attributes of Allah (such as Creating 


and Providing): 


© The question of Allah's Justice (including issues related to 


free will and predestination 


© The creation and purpose of the World in general and of 


humanity in particular 


© The administration and guidance of the World in general and 


of humanity in particular, including the 
P 8 


les of f 
and revelation: 


Cognizance of Allah with respect to the destiny of creation and 


its return to its origin. This area includes problems such as 


Cognizance-is the heart of din and walayah. 
© Death; 

© Resurrection & judgement, 

© Paradise and belt 

ize: The aim of the science of the firm si 


cog 
tion and humanity through Allah, and cognizance 


ance of the 


mological walayah is the cognizance of Alla 


origin of er 


of the return of 


ation and humanity to Alla 


3.2. Cognizance’is the heart of din and walayah 


The first and primary manifestation of walayah or dynamic loving 
ntzance of that 


for someone or something is the ma‘rifah or cc 


n be illustrated by a comm 


someone or something. This « 
refrain that one comes across in popular culture: when a pair of 
people (such as lovers or a parent and child) who are supposed 


to truly love and have wuldyuh for one another develop serious 


problems to the point of separating from one another, it is not 


uncommon for an exchange like the following to take place 


A 10 ‘B: But Love you! 
B to A: How can you say you love me when you don't 


even know me?! 
Here is another example 


A to B: But | love you! 


B to A: Sorry, but I don't know you anymore! 


The knowing being referred to by ‘B in the above examples is a 


deep or profound cognizing, a recognition of the inner being of 
or A.Of course A and ‘B still kn 
(propositional knowledge), but what ’ is claiming or alleging is 
not an ignorance of facts, but rather a lack of real cognizance. That 


Ww many facts about one another 


cognizance is a prerequisite of true dyn 

So the kernel of any activity of walayah is actually ma‘rifah 
With 
point has been expressed many times in the Hadith, including a 


ut ma*rifah there can be no question of true walayah. This 
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line in one of the most authentic and famous sermons of Imam 
<All 


The primary point of the din is cognizing [ma‘rifah] Him 
(Allah). 


And in one of the most famous traditions quoted in the science 


of the firm sign, Allah is reported to have said to the Prophet. 


1 was a hidden treasure, and ' loved that 1 be cognized. 
1 created Creation in order that 1 be cc nl 
So according to this tradition, ma*rifah or cognizance is not only 


the essence of positive wa 


pe 


yah towards Allah, it is the very pur 
se of creation itself! 


3.3 “Ubudiyyah is positive: walayah towards Allah, 


A short but necessary digression is in order here. The general 
point about din and cognizance js frequently expressed in term 
of another very important activity, ‘ibadah. As we will elaborate 


further on, the walayah of Allah is universal, comprehensive 


supreme, and final; itis the source of all other wulayah whatsoeve 
and no other walayah is independent of it. Thus the positive 
response to the wulayah of Allah must be unique, comprehensive 
nd final; it must be ultimately-focused on and directed to Allah 


1d any other apparent or secondary sources of w 


Now let us remind ourselves of something we mentioned in 


the previous chapter, namely that the din of Islam involves fun: 


damentally the activity of positive walayah (dynamic loving) in 
response to the waldyah of Allah, This unique, comprehensive 


and singularly-focused positive w 


yah towards Allah is known 
as the activity of ‘ubidiyyah or ‘ibadah. The word “ubiidiyyah 
(or “‘ibadah’) is difficult to translate with a single English word 
It carries two basic connotations: “adoratior 


and “service”. In 
Islamic terminology - that is, the vocabulary of the Q 


and the Prophet ~ the combined activity of adoration and ser 


vice embraces every aspect of positive w 


om creation 
in general and humanity in particular. That is, every activity in 
Islam is a form or manifestation of “ub 


Thadah is of two kinds: inward and outward. 


way, “ubadiyyah or ‘ibadah is that positive, singularly- ar 
of Islam. 


dul: 


timately-focused walayah that constitutes the di 


3.4 “Ibadah is of two kinds: inward and outward. 
Analogous to the word ‘isiim’ (as discussed in the previous chap. 
ter), the expression “ibadah” has two fundamental senses; inward 


and outward, In the outward sense it refers to all of the outer ac 


tivities that Muslims are required to do or recommended to do, 


the ritual acts such as communion and fasting, In the in 


expec 
ward sense, however, it refers to the inner spirit that underlies the 
entire field of ultimately-focused positive waldyah in response to 
the waldyah of Allah. The word 


ass both the outward acts and the inner spirit of those acts. 


ibadah” may also be used to en 


So “ibadah in general embraces both the inward and outward 


aspects. 


An important subtlety is in order here: ‘The expressions 


‘ubiudiyyah’ and “‘ibadah’ are basically synonymous from the 


point of view of lang 
Pr 


of ultimately-focused positive walayah, that is, “ibadah in the 


¢. However, in the terminology of the 


het “‘wbadiyyah’ is primarily used to denote the inner spirit 


inward sense. On the other hand, ‘“ibadah’ is generally used in 


the outer sense, So when used together, one can say: ‘The activity 


yf “ibidah (in the outward sense) is the outer shell of “ubidiyyah, 


and “ubiidiyyah is the inner spirit of ‘ibadah, 
id “ibadah al 


analogy with our earlier observation 


The subtle distinction between ‘ubiudiyyah 
sus to mak 
Subprinciple 1.2.2) that Islam 


se of ‘ubidiyyals, and the manifestations 


sense. We can say that Islim in the inward, pre-institut 


of that “ubadiyyah are a general case of “ibadah, That is, one can 


have to at least some degree a spirit of ‘ubadiyyah and act out 


dah even if one has not been exposed to Islim as a formal 


y of life. This is because the dynamic of waldyah-given and 
walyah-returned runs through all things. In the formal sense, of 
course, Iskim claims to be the most fivored and complete din or 
way of ‘ubadiyyah and the Straight Way 


Sign. & Cognizance 


Today I have perfected your din for you, completed my 
favor to you, and have approved for you slam as your 
din. (5:3 


Show us the Straight ‘Way! The way of those whom you 
have favored, not those who are the subjects of [your] 


anger, nor thoi 


who go astray. 


3.5 Rububiyyah is walayah from Allah 


The above discussion raises the following question: just as the full 
ultimate, po 


name, “ubsdiyyah” or 


tive walayah directed towards Allah has a special 


jah’, does the walityah that fhows 


from Allah have a special name? The answer is yes; that name is 


rubabiyyah’, Just as the word ““ubidiyyah’ expresses the twin 


connotations “adoration” and 


the word ‘rubibiyyah 


expresses the twin connotations "cherishing” and “lord 


We will discuss in more detail later that the principle of the 


oneness of Alldh as the supreme source of waldyah implies th 


in every manner and aspect of its being, every creature depends 


on Allah for its creation, its life, its sustenance, and its future 


development including death and its aftermath. Combined with 
the foundation of love and cherishing that is the root of waldyah 
these four are manifestations of the rubublyyah or cherishing and 


lordship of Allah, 


The dynamic, polar relationship of walayah between AL 


lah 


rubabiyyah and ‘ubudiyya 


ad His creation may be generally expressed in terms 


of love at the heart of the waldyah that Allah gives to His creation 
manifests as His cherishing of creation. The kernel of love at the 
heart of the walayah which creation returns in response to 
ation of Allah, 
That is, there is a polarity between creator and created in the way 


love and cherishing of Allah manifests as its adon 


love or walatyah is manifested: the creator cherishes His creation, 


The polarity between the walayah of Allah and that « 


has another key aspect. The creat 


creatio 


ordering, and su: 
F the lords 


creation is the manifestatio 


of Allah, whereas the 


positive response of creati 
its service to Allah. 


» to the lordship of Allah constitutes 


gether, cherishing and lordship constitute 


Humanity was created for ‘ubadiyyah 


the waldyah of Allah, or rubibiyyalt; adoration and service con 


stitute the walayah of creation, or ‘ubudiyyah. 


3.6 Humanity was created for ‘ubadiyyah. 


Further on we will discuss the special role of humanity in the 
creation of Allah. Yet the entire purpose for creation, according 
to the Qur"an, is ubsdiyyah, that is, fundamental and ulti 


te 


positive walayah towards Alla: 


And 1 did not create jinn or humanity except that they 
should adore and serve Me. (51:56) 


A question now arises. How do we reconcile the following two 


propositions 
“The ultimate purpose of creation is the ma*rifah of Allah 
The ultimate purpose of creation is the ‘ubidiyyah of Allah"? 
3.7 Ma‘rifah is the heart of “ubiidiyyah 


We explained earlier that cognizance or ma‘rifah is a necessary 


condition of walayah. Since “ubadiyyah or “ibadah is n« 


4of that waldyah, 


ultimately-focused positive walayah on the 


must also be rooted in the cognizance of the obj 
namely Allah. 

The central role of cognizance in Islam is quite often ex 
in terms of ‘ibadah and “ubadiyyah, The following hadith 


is from Abu J 


far Mubammad al: Bagir 


Only one who cognizes Allah |ma‘rifah] can adore and 


serve Allah |" ubsuliyyah) 
In another sermon Imam ‘Ali says, 
ry point of the ‘ibadah of Allah is cognizing 


The p 


Him. 


And Aba Dharr reports that the Prophet said to him, 
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© Aba Dhar! 


ibadah of Allah is cognizing Him. Tt is the primary point 


Know that the primary point of the 


before everything else, and nothing else [in ‘ibadah] is be 


fore it. It is also a it such that nothing [in 


And it is the 


litary p 


| is [independently] secondary to it, 


remaining point which has no final limit. 


That is, nothing is more essential to ‘ibddah, nothing is more 


central to ultimately-focused positive walayah, than the ma' rifah 
or cognizance of Allah, The expression, ‘It is also a unique poin 
such that nothing [in ‘“/badah] is [independently] secondary to 
it’, means that there is no type of “ibdddah whatsoever that does 


not flow directly from cognizance itself. No kind of “ibiadah 


Mecca ~ is 


whether it is communion, fasting, oF pilg 


map 


independent of cognizance so as to even be sec 


is the solitary root of all “ibadah and, hence, the solitary root of 


all walayah directed towards Allah, Finally, the highest stages of 


“ibadah are stages of pure ma‘ rifah, and th 


gnizance of Allah 


has no limit. Ma‘rifah or cognizance is thus the first, e 


ultimate act of returning walayah to Allah. 
Ibn “Abbas reports, 


An Arab from the desert came to the Prophet and asked. 
‘© Messenger of Allah, teach me from the deeper mys 
teries of knowledge!" The Prophet replied, ‘Wh 
peak of k 
So the man asked, 
Whit is the peak of knowledge, O Messenger of Allah 
The Prophet replied, Cognizance of Allah, a cognil 
deserving of Him 


you accomplished with regards to th 


ts de 


edge 
30 as to ask abo 


3.8 Cognizance: of Allah is cognizance: of His signs 


It is clear that the f 


lamental aim and purpose of the science of 
the firm sign is ma‘rifah or cognizance of Allah, 


of the science of the firm sign is, interestingly 


Yet the object 
ot Allah F 
but rather the signs of Allah. That is, cognizance of Allah takes 
place through cognizance of His signs. 


Remember the example from the last chapter of the red stop 
sign at the corner of Bush and Clinton. When 


Cognizance: of Allah is cognizance: of His signs, 


that stop sign, one obtains firm and unambiguous cognizance 
of the law that states that every motorized vehicle must come 
to a complete stop at that intersection. Given a sign, when it is 
recognized as firm, then one has immediate cognizance of that 
which it signifies 

Now when one studies for the written part of a driver's exam, 
one does not study the particular traffic laws governing every 
single road or tratfic intersection. ‘Those laws are not the object 
Rather, the object of the 


of, say, the “science of driving rules 


science of driving rules consists of signs, There are green, yellow, 
»w diamond yield 


construction signs; there are even hand signs 


nd red lights: red octogonal stop signs, ye 
signs, and oran 


(in case of broken turn signals). These are among the many signs 


that one learns to recognize, that one learns to have ma‘rifah of 


in order to become qualified to drive 


Yet no traffic symbol in and of itself, Rather 


cach traffic symbol is a sign of something much more important 


namely, the Jaw governing the particular road pattern present at 


he location of the sign. No one can possibly directly know the 


particular law or laws governing every single road and intersec 


tion, But through cognizance of a given traffic sign at a particular 


location, one gains immediate cognizance of the law that Uhat 
sign signifies 


Similarly, the object of the science of the firm sign consists of 


the signs of Allah; upon firm and unambiguous cognizance of the 
sign one obtains firm and unambiguous cognizance of Allah, of 
the origin of creation through Allah, and of the return of creation 
to Allah, 


In the Quran Allah says 


Say, “Praise belo 
signs so that you 


to Allah; ” He will show you His 
cognize them. [27:93] 


‘We will show them our signs in the horizons and in their 
ves until it becomes clear to them that ‘He is the Real. 
4:53] 


The Quran points out (as we shall discuss further on) that Al 
lah per se cannot be seen by human eyes or any other created 
implements of perception. Yet through the firm signs, the reality 
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of Allah becomes clearer than tha 


appears or manifests to the cogniz 


3.9 ‘There are various words for sign 


ayah' (plural aya 


ion to someth 


ing else 
such that, if one obtains cognizance of the sign, one immediately 


obtains cognizance of that something else. That which is signified 


by the word ‘ayah’ is often not directly perceptible. So cognizance 
of a sign of Allah imparts cognizance of Allah, though Allab 


himself is not directly visible 


Although the word ‘ayah’ isthe me 


Qur?in and Hadith also use other words, each 


more particular aspect of its relation 


ynifies, Followi 


gare a few of them: 


Mathal, (plural, amthal, ‘th* pronounced as in “thr 


A mathal is a sign that provides a likeness, example, o ilhustr 


tion of something in a way so as to induce cognizance or en 
lightenment about that something, One translation for ‘matha 
is ‘similitude’, whose senses include “imaginative compa 
and “correspondence in kind or quality®. In many contexts the 
word ‘symbol’ provides an appropriat lation 

After “ayah, the word mathal’ is one of the most frequently 
used expressions for sign in the Qur?in, The following is a 


cal example 


The similitude (mathal) of those wh 
in liew of Allah is the simi 


take comforters 
ude of the spider; s 
se for herself. And surely the fli 
is the spider's house. 'f they only knew! 


nails 


siest of houses 


There’ are various words for sign. 


nd these are the symbols (amthal) we draw for 


no one is conscious of thems except the knowers, 
41.43 


Athar (plural, athar; 


An athar is an imprint of the activity of the signified. We will 


translate “athar’ with just “imprint’, Consider the following 


ayah: 


Observe and contemplate the imprints of the Mercy of 
Allah, how He gives life to the earth after its death, The 
same will give life to the dead | 30:50] 


Note the precision of the expression ‘the imprints of the Mercy 
of Allah’. ‘The imprints are assoc 
Essence of Allah, but rather Allah’s Activity, in particular His 


Mercy, about which Allah says, 


ted directly with, not the 


and My Mercy encompasses each and every thing. 


Thus the expression ‘imprints of Allah’ is elliptical for "imprints 


tivity of Allah’, As we shall 


of the see later (Subprinciple 4.5.5). 


Islamic cosmology draws a metaphysical distinction between 


the Essence of Allah per se and the Actions of Allah. 


The expression ‘athar’ is perhaps used most often in the 


supplications and sermons of the Family of the Prophet. For 


example: In the course of a famous sermon known as the Sermon 


Phantoms Imam “Ali says, 


He | Allah] made us see 


from the dominion of His power: 


from the wonders of which the imprints (athar) of His 


wisdom speak 


and from the tion of the need of creation that 


He hold it up through ‘His strength 


that which indicates the difficulty in establishing a proof 


ing (ma‘rifah) Him. So appeared 


against cogni cre 


ations which the imprints (athar) of His artistry and the 


He gives te to 
the earth afer 
death: This ws 
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markers of His Wisdom originated. So every creation 


became a proof of Him and a guide 


® 


The word ‘athar’ allows us to give a precise definition of the con 
cept “ma‘rifah or cognizance of Allah”. According to the lexi 
cographers, the word 'ma‘r 


ah’ means “the grasping of a thing 


thro 


h reflective meditation and contemplatio 


of its imprint 
(athar)". As we have explained above, the imprint of a thing 
is actually the 


nprint of its activity. In the case of Allah th. 


activity constitutes the Mercy of Allah. As we will explain later 
(see the discussion beginning on page 129), the word "Mercy 
isa comprehensive word used to mention the w 


tha 


of Alla 


envelope all things. 

Based on the above we can provide the following defini 
tion: ‘The ma‘rifah or cognizance of Allah is the graspin, 
Allah through reflective 
imprints of His wala 


ditat 


and contemplation upon the 


h and rubdbiyyah. We may also define 


the concept “dyah” or “sign of Allah” in terms of the concept 
‘athar” (“imprint”); A sign of Allah is an imprint of the walayah 
and rubabiyyah of Allah 


hike (‘dh" pronounced as 'th® in ‘this’) 


A dhikr is a kind of call to presence thi 


nints to or reminds one 


of the immediate presence of som 


ing else, namely Allah, This 


es to the point of the Quran that humanity in its ori 


actually has ¢ of Allah but has in some sense f 


got 
ten this (See 1S°P, Principle 1.5). The word ‘dhikr’ is usually 


translated by an expression like ‘reminder’ or "remembrance 


but the connotation “presence” is at the root of its meaning. 


Occasionally it is even appropriate to translate ‘dhikr’ by just 


presence 

As a kind of sign, the Quran frequently uses the word 
dhikr’ to denote the revelation or the one who brings it. In gen 
eral, however, a dhikr (rem 


fer, call to presence, or just presence 
is a sign that induces cognizance of the immediate presence of 
Allah: 


There- are: four classes of sign. 


‘If the Real followed their desires the heavens and the 
earth and whoever is therein would become corrupted. 
‘But we have given them their reminder/presence and 
yet from their reminder/presence do they turn away. 
(23:71) 


That is, we have reminded them of or called to presence that by 
means of which they will be cognizant of the presence of Allah. 
Tom (plural, axa?) 

The word “ism literally means “name”. A name is a sign by 
means of which ane addresses or otherwise refers to the signified 
In the case of Allah, His names are called “the most beautiful 


names” ("al-asma?« dl-husna”) 


Say [0 Prophet}: Call out to Allah, or call out to 
Al-Rahman; however you call out to him, He has the 
most beautiful names. [17:110) 


The names of Alldh constitute one of the most important topics 
f the firm sign. We will say more about them 


in the science 


further on. 


So what exactly are these signs? ‘To whom are they addressed? 


How does one obtain cognizance of them? Tt is these questions 
which we will now address. 


3.10 There are fou 


r classes of sign 


The signs mentioned in the Quran and Hadith may be classified 


into f rocosm, microcosm, revelation, and the 


categories: ma 
tradition (example and guidance) of the Prophet. Let us briefly 
discuss each of these kinds of sign 


Macro 


By the expression 'macrocosm’ we mean the cosmos or universe 
that exists outside of the individual, The Quran uses the word 


‘horizons’ to denote the macrocosm: 


ai 


ALK 
4 pouper name 
Gast Whe" 


ally Merck 
Allo Alla’ 


blah and 


red more 
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‘We will show them our signs in the hori: So we delivered him [Noah] and those with him 
their selves until it becomes clear to them that ‘He is the In the laden ark: then we drowned the rest. Surely 
Real. (41:55) in this is a sign: and yet most of them do not have 
dynamic belief. (26:119-121| 
The signs of the macrocosm cover the entire gamut of human 
n and flow of © Miracles (and other special signs) 


experience in the outer world, including the creati 

nature and the natural world, history, and the amazing apparent 

interruptions in the flow of nature commonly called “miracles. In general, miracles are among those signs which are dis 

Let us give a very small sample of examples from the Quran: tinguishing or clear (bayyin), Upon encountering a distin 
guishing or clear sign cognizance is virtually immediate. 


. ure Not every clear sign is a miracle, however, The Quran ac 
tually does not have a single word that corresponds to our 
Surely in the creation of the heavens and the earth, word ‘miracle’. There is sharp line to be drawn between 
and the alternation of night and day, are signs so-called “miracles” and other signs, except perhaps that 
for those possessing the kernels of consciousness. ‘miracles” are more immediately obvious. For one with 
Iynge) deep cognizance, however, every sign is clear and distin. 
And from the fruit of the date-palm and the ee 
grape-vine you take drink and a wholesome prov 
idence. Surely in that are signs for a people who ‘It is not for any messenger to bring forth a sign 
have consciousness. And your Cherisher and ‘Lord [such as a miracle] except with the permission of 
inspired the ‘Bee: “Build habitats in the hills, the Allah, (40°78) 
trees, and where [people] settle. Then eat of each 
of the fruits [of the led and thereby be led to fol ‘Then when Moves came to them [the people of 
low the ways of your Cherisher and Lord,” Then Pharoah] with Our clear signs they said, “This is 
comes forth from their bellies a drink of varyi nothing but forged magic!” |28:36) 
ors, within which is healing for mankind. Surely in And "We gave Jesus the son of Mary clear signs, and 
that are signs for a people who reflectively meditate. we aided him with the Spirit of Holiness. (2/253) 
{16:67-69] 
And among His signs: He shows you lightning, both 
4 by way of fear and hope And sends down water By the expression ‘microcosm’ we mean the cosmos or universe 
may bring, such from the sky and thereby gives life to the land after that exists within a given individual, The Qur7an uses the word 
why we its death Surely in that are sign fora people who self (from the Arabic ‘ni’ to demote the microcosm 
a that may have consciousness, | 30:24) 
sk ‘We will show them our signs in the horizons and in 
Goes their selves until it becomes clear to them that ‘He is the 


Real. (41°53) 


Surely in Joseph an 
questioners. 12:7) 


lis brethren are signs for the i 
in Nes for th And in the earth are signs for those who are dynami 


cally certain. And in your selves; will you not then look 
1 


and see 
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The signs of the microcosm encompass the entire inner life of 
the individual, from creation to anatomy and psychology, For 
example: 


And among His signs is that He created you from dust; 
then lo! you are humans, scattering yourselves [across 
the land]. And among his signs is that he created for 
you mates from yourselves in whom you may find re 
pose, and he placed love and mercy between you. Surely 
in that are signs for a people who reflectively meditate 
Iso:20-21) 


The importance in Islam of the self (nafs) as a sign cannot be 
overest 


ted. One of the most famous traditions narrated by 
Imam SAI says 


Whoever has cognized his self thereby has cognized of his 
Lord. 


Another tradition of the Prophet states, 


Whoever is most cognizant of his self is the most cogn 
of his ‘Lord. 


n this work (Chapter 7) we will discuss self-cognizance 
and its importance in more detail. 


Revelation 


Of course the Quen itself is a major sign in Islam, Indeed, the 
Quran is the most visible sign that Islim as a distinct din offers 
to the world, Part of the importance attached to the Qur*An 
«sign can be seen in the fact that each subdivision of the 114 
main divisions or chapters of the book is called an “ayah.” Nor 
‘mally in English the Quran is spoken of as containing so-called 
verses”; however they are actually not verses but signs. That is, 
each subdivision of the Quran is considered to be a sign that 


can lead to cognizance of Allah, the origin of creation, or its 
destiny 


Here we will only give some e: 


amples of the Quran refer 
ring to itself as a sign or set of signs 


&4 


There-are- four classes of si 


‘He [Allah] is the one who sent down to you [0 
Prophet] the Book (i,e., the Qur”an}: in it are firm 
signs. (3:7) 


‘Ta Sin. These are the signs of the Qur’ 
makes [things] clear. [27:1] 


in; a ‘Book that 


The Quran also considers earlier revelations and scriptures to 
be signs, even if it considers those revelations to be corrupted 
or abrogated: 


‘They are not all the same: from the people of the fear 
Hier) scripture are a sta 
the signs of Allah throughout the night, prostrating 
themselves. | :113| 


jing community who rehearse 


As ind 
reminding presence that signifies a greater presence 


ated earlier, the Quran refers to Itself as a dhikr, a 


That is what ‘We rehearse to you [O Prophet} of the 
Signs and the ‘Wise Reminding Presence (‘Dhikr). 
[s:s8] 


Tradition 


The Prophet and his sunnah or tradition constitute the remain 


ing class of signs. Like the Quen, the Prophet is referred to as 


a presence ot reminder 


‘Surely Allah has sent down to you a reminding pres 
ence: A messenger who rehearses to you the signs of Al 
lah which make things clear; in order that he may bring 
out those who have dynamic belief and do righteous 
deeds from degrees of darkness into the light. [65:13] 


And those who cover [the truth] would try to trip you 
up with their eyes when they hear the Reminding ‘Pres 
ence and they say, “Surely he is insane!” And he is 
actually nothing less than a reminding presence for all 


the worlds! (68:51-52] 


8s 


0 wth 
The peuple of the 


[earlier] nriptare 
the 
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Everything which the Prophet brings is also a sign and example 
for humanity 


‘He is the one who sends clear signs to His adorer and 
servant, so that He may bring you out of degrees of 
darkness into the light. (57:9) 


That which the Messenger brings, take it! |59 
3.11 Silence is the: first step towards cognizance 


We have seen that, according to Iskim, everything in ger 
and humanity in particular is created for the purpose of focused 
responding to the walayah of Allah, that is, for ‘ibadah. And the 
essence of “ibadah is cognizance or ma‘rifah of the signs. Now 
there arises a very practical question: how is cognizance of the 
signs supposed to be achieved? 


Usually when the Quran mentions a sign or signs, it does 
one of two things: 


It may mention a class of people to whom the sign(s) is (are) 


directly addressed, with the implication that that class of people 


will likely or certainly coj 


pize the sign(s). For example 


urely in that are signs fo 
meditate. (¢.g., 30:21] 


1 people who reflectively 


That is, those wh 


tation will be able to cognize the sign and obtain cognizance of 


fe capable of and engage in reflective medi 


that which it signifies; 


mention 


class of people to whom the sign(s) is (are) 
yet imply that that that class of people may 
nize the sign(s) if they do somethi 


else. Fore 


Those are the symbols we draw for humanity; maybe 
they will reflectively meditate. {59:21} 


So in the first case, a people who reflectively meditate will likely 
maybe certainly, cognize the sign and the signified. However. 


People in general (i., humanity) may only grasp the sig 
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the signified if they engage in reflective meditation. From these 
two examples we learn that the cognizance of signs is closely 
related to the activity of reflective meditation (tafakkur) 

There are over a dozen activities which the Quran associates 
with the cognizing of signs. It would take us far afield to cover 
each of them in de 
general, and in some way embrace or manifest in each of the 
others. These are ‘aql (consciousness) and tafakkur (reflective med. 
itation). We have actually already encountered the English trans 
lations of these two terms in selections from the Qur?in quoted 
earlier. Underlying reflective meditation is a third activity, silence. 
Let us discuss each of these in turn 


However, two of these activities are most 


Aql (Consciousness) 


The word “‘aql’ as used in the Quran and the traditions of 
the Prophet has no exact equivalent in English, The root verb 


literally means “to bind together”. In English sometimes we 


say, “he's got it together,” for someone who has got his sense 


‘and wits about him, We may also say, "He's become unhinged, 


of, “he's just not together,” for someone who has lost his sense 


or wits, To have ‘aq is, in some seni 
The root verb al 
restrains one from is ignorance, ignorant behavior, or anything 
unsuitable to one’s well-being 

In later Arabic usage ‘aq! became equivalent to intellect or 
reason, but this constitutes a major constriction of its usage in 
the QurAn and the traditions. Rather, in the Quen and tradi 
tions the term “‘aql" expresses something like 
and in particular connotes “consciousness as the exercise of 
which binds one to waldyah”, The following tradition is rele 
vant: Someone asked Imam Sadiq, “What is ‘aq/?” He replied, 


to “have it together.” 


neans “to restrain or withhold”. What ‘aq! 


onsciousness”, 


h which Al-Rahman is adored and served, 
armed. 


That thro 
and through which the gardens [of Paradise} ar 


That is, ‘agl is that through which ‘ibadah, that singularly-fo- 
cused walayah towards Allah, is performed. Whatever one earns 
in the life to come is a function of the exercise of one’s ‘agl. “Aq! 
thus “binds” one to walayah. 
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Imam Sidig reports that the Prophet said to his cousin and 
son-in-law “All, 


OF Ali No poverty is worse than ignorance, and no wealth 


is more beneficial than consciousness 
Imam Sadiq also reports the following from the Prophet 


When you are iny 


rmed about & man with fapparently] 


excellent qualities then observe the excellence of his con 
) 


sciousness, for he is recompensed only in accordance with 


his consciousness 


The last tradition makes a pointed distinction between mere 
formal acts and the consciousness that goes into them, There is 

10 imitates good deeds and 
one who does them out of consciousness and understanding 
For example: If a man gives charity conscious of the walayah or 
‘babiyyah of Allah, then his recompense is quite different from 
one who gives charity merely to impress others. The first acts 


with ‘aq; the second acts in ignorance, Indeed ig 


a big difference between a person 


in this sense 


the opposite of of consciousness ( 


tradition reported from the Prophet states, 


Don't be overly impressed with someone whe 


communion and fasting until you observe his ec 


‘Communion 
ib 
in gene 


nd fasting are the most common acts of ritual 


among Muslims, and are thus symbolic of ritual “ibadah 
|. ‘the Prophet's point is thus that the value of the 
more external and formal acts of “ibidah is a function of the 
consciousness that underlies them, Mere blind repetition or 


imitation without consciousness is of little value. 


The Que?an places great emphasis on ‘agi of consciousness 
For example: 


The alternation of night and day; and that sustenance 


[water] which Allah sends down from the sky - and 
thereby gives life to the earth after its death — and the 
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variations in the winds are signs for a people that exer- 
cise consciousness. [45:5] 


‘Those are the symbols we draw forth for humanity, but 
none exercises consciousness of them except the know: 
ers. [29:43] 


‘Do you command the people to righteousness and for 
‘get your own selves, while narrating Scripture? ‘Will 
you not exercise consciousness [i.e., do you have no 
sense]? |2:44) 


“We have surely sent down to you all a book, within it 
«a presence for you; will you not exercise consciousness? 
{21:10} 


The Quran is actually full of exhorta 
every mode of contemplation, meditation, and perception flows 
from it. The eyes are an organ of consciousness through the 
faculty of sight; the ears are an organ of consciousness through 
the faculty of hearing. But in the cosmology of the QueAn the 
central and prime organ of consciousness is identified with the 
heart (or qalb), 

Although today this usage is virtually obsolete, even in Eng: 


ns to consciousness; 


lish one meaning of the word "heart’ is “faculty of the intellect 


of “faculty of consciousness”, Today one normally considers 


both consciousness and intellect as primarily brain functions;® 


it was much more common to consider 


yet in previous centu 
consciousness or even the faculty of the intellect as being closely 
related to the heart. We are not speaking of the conical muscle 
in the chest per se; rather, the bodily heart is a manifestation of 
which Is 


‘or gateway to the actual heart or seat of intelligence, 
something non-corporeal. 
Even today we have remnants of this earlier usage: we speak 


e with a “warm heart” or a “cold heart,” Also, the 


of someor 


consciousness of a person is normally considered to be the 
“essenc 
self you point at, not your brain, but your heart, the seat of 


‘of a person’s individuality. So when you refer to your 


consciousness. 
‘Concerning the heart and consciousness the Quran says, 


89 


have reported that 
the beset actualy 
hha ow ura 
center or "bein 


tween the eat 
the brain pnd 
an 
2h wr determine 
reco, A cae 


the 


‘ai, $0 


bat, wil co 


fone another and 
ih the sigh 


She macro 


end eakzoun 
the Qur'an and 


where mae 1 
search needed 


Sign. & Cognizance: 


‘Do they not travel in the earth, so that their hearts be 
ich that they m 
or their ears be such that they may hear with them? 
Surely it is not the eyes which are blind, but rather it is 
the hearts in their breasts which are blind, (22:46) 


yy exercise consciousness with ther 


And when speaking to one of his students Imam Sadiq said 


O Hisham! Allah says in His Book, Surely in that is a 
reminder for anyone who has a heart, | 50:97), that j 
[who has} 


There is no organ or faculty that the Qur’, 


the heart. Indeed, the Qur?in was revealed to the heart of the 


Prophet: 


The Trusted Spirit brought it down to your heart. 
[26195] 


The Quran places the heart before other faculties such as sight 
and hearing: 


They have hearts but understand nothing with the 
they have eyes but do not see with them: and they have 
ears but do not hear with them. (7-179 


Mis through the heart o ‘ag! that the other faculties realize the 


function: 


If we so wished, 
their sins, and s 
hear. [7:10] 


We could smite them on account of 
their hearts so that they could not 


The above @yah is not 


ying that the faculty of hearing will be 
taken away so that they become physically deaf, but rather that 
their faculty of hearing will become of no use in understand 
ing or in exercising their consciousness. That js, their hearing 
will not be able to help them reflect, meditate, or contemplate, 
and they will be unable to benefit from those activities of their 


consciousness. 


Silence is the first step towards cognizance 


Finally, itis to the heart 
binds one to Divine “Wiala} 
and foremost: 


‘agl ~ to that consciousness that 
ds ~. that the Quen speaks first 


“Will they not contemplate the Recital (Quran)? or are 
there chains on their hearts? 47:24) 


Thus contemplation, which is an exercise of consciousness, is 
a function of the heart. In general, the exercising of conscious 
ness through the heart takes on a number of forms, the most 
portant of which is reflective meditation, 


Tafakkur( Reflective Meditation) 


Given ‘a nsciousness, it must be exercised or applied. The 
fundamental application of ‘aq! in Islam is tafakkur (reflective 


sditation), One literal meaning of tafakkur is the movement of 


the heart to observe and consider the significance of something, 
ptivity to 


free of preconceived notions 


In part it also connotes a cer ness and re 


in ope 


whatever is under observ 


and dogmas. 

Remember that the activity of walayah on the part of cre 
ation is primarily a response to the divine walayah of Allah 
That is, “ubadiyyah (adoration and serv 
rubabiyyah (cherishing and lordship). The foundation for truc 


is the response to 


ubd 


iyyah or “ibadah on the part of creation is the process of 
tafakkur of reflective meditation. 

Imam Ali has said in the course of a testament to his son 
Hasan, 


There is no “ibadah like reflective meditation upon the 
artistry of Allah 


According to a hadith narrated by ©All ibn Masi al-Rida 


[Real] “Thadah is not a lot of [fo 
fasting. Indeed, “ibadah is really reflective medita 
the affair® of Allah 


i] communion and 


aus the Art 


ifr" "rak 
ver” Lam ds 


we 


ative wei 
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By the expression ‘affair of Allah’ is meant those actions of Allah 
that constitute the exercise of rubiibiyyah or divine waldyah, as 


well as the outcomes of those activities, The Quran states, 


To Him is the affair returned, all of it. So adore and 
serve Him. (10-123) 


That is: He embraces all walayah, so direct all of your walayah 
ultimately towards Hi 

Returning to tafakkur and reflective meditation, the Qur sn 
stresses its fundamental and primary importance as follows 


Say [0 Prophet]: 1 only exhort you to one thing: that 
you stand for lah - in pairs of two or alone ~ and 


moreover that you reflectively meditate! | 54:46) 


Here the essence of the mess: 


of the Prophet has been ex 
pressed in terms of two activities: standing for Allah, and re 
flective meditation. All of shim in the full sense flows from 
these two. And since ‘ibddah, which includes standing for Al 


n reflective 


nce, which depends up 


jon, then we can say that reflective meditation is at the 
essence of the exhortation and standing f 
ifestation, 


Allah is its key man 


Let us give two more examples from the Qur74n of the ap. 


plication of reflective meditati 


10 the cognizance of signs, in 


the macrocosm and the microcosm: 


And ‘He is the one who spread out the earth, and made 
therein mountain peaks and rivers; from every 
fruit he has created pairs of two; He draws the night 
over the day. ‘In that are signs for a people who reflec 
tively meditate. (1 5:3] 


‘Will they not reflectively meditate upon their own 
selves? He did not create the heavens and the earth 
and that which is between them except in truth and 
to a determined end. Yet many people still reject the 
Meeting with their Cherisher and ‘Lord. (30:8 
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As we indicated above, the ‘agl (cansciousness) is ex 
through tafakkur. Put another way, reflective meditation is w' 
operationalizes or “gives life” to the consciousness; it puts con 
sciousness into action. According to The Prophet of Islam, 


Reflection isthe life ofthe visionary heart, just as a walker 
walks through the darkness by a light 


So reflective meditation is the “light” of the heart or conscious 
ness. Without reflective meditation the heart “walks through 
the darkness” with no correct direction, 

Finally, even ritual ‘i 
virtually empty without reflective meditation. Imam Ali says, 


{ah like communion and fasting is 


Indeed! There és no good to be found in recitation {of 
the Quran) wit 
10 be found i 


out meditation. Indeed! There iso good 
y (ritual) “ibadah that does not contain 


reflective meditation, 


Silence 


One may ask the question; how does one begin to meditate? Ac 


ording to the Prophet, all “ibiidah begins with one very impar 
tant thing: silence (samt), That is, all walayah directed ul 
towards Allah begins with silence, Now the word we have trans: 
lated as ‘silence’ means much more than merely holding one’ 
tongue, Rather, it refers to an inner quietude and stillness that 
involves disenj 
preoccupations, and anxieties of the world. 

Imam “Ali narrates in the following tradition that, in the 
course of a long discourse between Allah and the Prophet, Allah 
communicated to him that 


ate 


ing as much as possible from the distractions, 


The beginning of “ibadah is silence 


as connected this point to the Issue of cognizance 


ture he gave to Hisham ibn al-Hakam, ane 


Imam Sadiq 
in the course of a h 
of his most important students 


O Hisham! Allah made consciousness a guide to cog: 


nizance of Him...0 Hisham! Everything has a guide: the 
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uide of consciousness is reflective meditation, and the 


idle of reflective meditation is silence 


This last tradition ties together most of the earlier discussion. 


As we have learned, the root of the din of Islam in the full sense 


is cognizance of Allah. ‘The entirety of Allah-focused waldyah or 
ibadah flows from cognizance alone. The process of attaining 
cognizance is built upon exercising one’s consciousness through 
reflective meditation. The immediate catalyst to reflective medi 


tation is silence. By extension, silence is the catalyst to “ibadah 


of “ubidiyyah. That is, silence is the catalyst to the entire field 


ubibiyyah or divine w 


of response ayh. This last point is 


captured in the following tradition narrated by Imam Sadiq 


Allah is not adored and served by anything 


than silence 


That is, there is no better catalyst to the activity of walayah on 


Walayah. 


the part of creation than silence. There is no more 


of responding to the rubsbiyyah of Allah, to the Div 
than silence 
Indeed, the tradition of the Prophet narrated by Ima “All 


the beginning of ‘ibadah is silence, appears to suggest that 


very first required act of wulayah towards Allah is silence, and 


recedes the obligation of silence 
! 
nt of Allah, for 


that there is no obligation that 


Silence cames before communion and fasting, before any mos 


obligations, and even before the acknowledg 


reflective meditation and consciousness is the prerequisite of all 
of them, and silence is the prerequisite of reflective meditation 


and the exercise of consciousness, 


We may summarize much of the above discussion in relationships 


as illustrated in the following formulas. The arrow '=>" means 


leads to"; "=" means “equivalent to 


Cognizance and “Ubidiyyah 


snizance of the Signs => Cognizance of Allah 


© Cognizance of Allah > “tbidiyyah 
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Walayah 


© “Uba pately-fo. 


cused towards Allah 


diyyah = "Walayah from creation that is ulti 


© “Ubadiyyah = Field of Response to Rubablyyah 
© Rububiyyah = Divine Walaywh 
© “Ubidiyyah = Field of Response to Divine ‘Walayah 
© “Ubadiyyah = ‘Din 
© ‘Din Field of Response to Divine Wulayah 
3 ‘From Silence to Walayah and ‘Din 
@ Silence =» Reflection > Consciousness => Cognizance 


© Silence => “tibadiyyah 


© Silence > Field of Response to Divine W 


© Silence > ‘Din 


igh continued and consistent practice, tater (197 
ive the 


There are those who, thra 


bination of silence 


are able to continually operationalize the co 
reflective meditation, and consciousness. These three together 


form the kernel of day tim 


ually operationalize these three are those who have kernels of vu have herme 


id those who contin. 


sciousness (lub 


jusness (ula dl-albab) sf conselouin 


1 All explains this in the course of a sermon: 


someone with a ker 


Be aware of Allah, the awareness 
net of consciousness: his heart is always busy in reflective 


meditation. 


That is, one who has a kernel of consciousness is one whose con 
sciousness is always being exercised through reflective medita 
tion. No matter what that person may be doing outwardly, at no 
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cis his or her consciousness not involved in inner silence and 
tive meditation on the signs of Allah: 


Surely in the creation of the heavens and the earth, and 
the alternation of night and day, are indeed signs for 
those who have kernels of consci 
of the presence of Allah standing, sitting, and while ly 
ing upon their sides, reflectively meditating upon the 
if the heavens and the earth: “Our Cherisher 
fou did not create this in vain!” |3:190) 


® 


Finally, the Quran and traditions mention a number of forms 
of tafakkur (reflective meditation) like contemplation (tadabbur 


ness; who are aware 


Some of these forms of reflective meditation are unique to those 
who have “kernels of consciousness” such as recollecting or call 
ing to presence (tadhakkur), The word "tadhakkur’ is particularly 
difficult to translate: From the same root as “dhikr’, it denotes a 
kind of reflective meditation such that the one reflectively med 
itating upon a given thing encounters, in some sense, the very 
presence of the thing or that which that thing signifies, The word 
recollecting’ as we normally use it denotes perhaps a low level 
‘of tadhakkur 


Are they equal, those who know and those who do 
Only those with the kernels of consciousness 
call into presence [what is signified by this). (9:9) 


AA blessed boo! 
that they may 


we have sent it down to you in order 


the kernels of conscious 


ay call into presence [that 
which the signs signify]. [38:29 


@ 


4 Allah & His Attributes 


4.1. There is an ultimate: source of Walayah, 


FTER SILENTLY DISENGAGING (even a litte) from the dis 
fs eae preoccupations, and anxieties of the world; thus 
opening (even a crack) the gate of consciousness; then after the 
projection of consciousness into 


reflective meditation upon the imprints and majesty of the 
macrocosm; and/or 


contemplation of the symbols and beauty of the microcosm; 


and/or 


calling to presence the signs, phases and cycles of the Quran; 
and/or 


meditating upon the traditions of the Prophet of Islam; 


then entrance into the tower of ma‘rifah 


{ cognizance is ob 
tained. And upon entey into the tower of ma‘rifah the first step 
he stairs to the top of that tower is the acknowledgement and 


recogn 


mn that there is a being that is the ultimate source of all 
existence and becoming 

Many have at least placed a foot on that first stair: Plato called 
this source “the Form of the Good;” Aristotle called it "the Un: 
moved Mover,” Chuang Tz called it "the Real Ruler.” Abraham 
called it “my Cherisher and Lord.” The Quran ps 
Allah” and “At-Rabman. 

Some (like Plato and Aristotle) reached the first stair of cog 


erly calls it 


nizance of Allah through the signs of rational consciousness and 
intellection. Others (like Chuang Tx) reached this stair through 
the signs of mystical consciousness, One (in all likelihood unlet 
tered) old lady reached this stair simply by noticing the operation 
of her water-wheel, a microcosm of the whole universe; “When I 
move it, the wheel moves; when I stop, the wheel stops,” Upon 


at 


‘Drymamie cer 
tuinay. Soe 1'7 
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hearing this Imam “AIT is reported to have said, “Your din should 
be that of these old ladies.” 

In conjunction with silent reflective meditation upon the 
signs, symbols, imprints, majesty, and beauty of the macrocosm 
and microcosm, the Qur”n, particularly when read in the origi 
secks to produce an awe in the heart that opens the 
door to the tower of ma‘rifah as well as a guide to the pinnacle 
of that tower 


nal Arabi 


And in the earth are signs for those who exercise dy- 
namic certainty; 
And within yoursel 
[suze 


you not look and see? 


id in the sky is your sustenance and what you have 
been promised. 

‘So by the Cherisher an 
surely Real 


[sara0-a} 


‘Lord of sky and earth He is 
as surely as you can even comm 


jcatel 


From this primordial insight that is common to the various spiri 
tual and intellectual heritages of mankind, the Quen and tra. 
ditions develop what Islam considers to be the most precise, ac 
curate, and comprehensive understanding of Who Allah Is. The 
fundamental principle is that all walayah ultimately be 
Allah: all waldyah comes from Allah (rubabiyy 
returns to Allah (“ubsdiyyah) 


ngs to. 
all walayah 


All Waly 


to ‘Allah the Real. {18:44} 


Virtually all of the 


nany stories, parables, and other symbols 
narrated by the Que°an are meant to illustrate and open up cc 
niizance of the various relative cycles of walywh such as 


The relationships of humanity to nature and its own technology 
(like riding in ships upon the sea) 


The relationships of humanity among themselves includin 
doing of ihsan to parents and the importance of heeding the 


messengers (¢ g,, Say: if you love Allah then follow me; He will 
love you. |3:311); 


There’ is an ultimate: source of Wilayah, 


and place them in the context of Absolute Universal ‘Waldyah. 
Our entire purpose for existing, as well as our past, present, and 
future existence is tied up with this cosmic process of waldyal, 
of the dynamic between ‘ubiidiyyah and rubdabiyyah, Mankind 
in particular has been called upon to positively respond and har 
monize itself with this cosmic process so that it may achieve the 
Most Sublime Beauty and Goodness that is the particular goal of 
humanity 


“For those who respond to their Cherisher and ‘Lord is 
the Most Sublime ‘Beauty and Goodness. As for those 
who do not respond to Him, if they had the wealth of the 
entire earth and that much more they would offer it as a 
ransom for themselves, [13:18] 


We alluded above (page 81) to the fact that the Quran has 
two proper names for the ultimate source of walayah; "Alla 
and ’Al-Rabman’, Of thes ¢ “Allah” is by far the most 
commonly used both in the Quran and in the traditions of the 
Prophet. A common question concerns the meaning of the word 
Allah’, There are over 2 dozen theories in Muslim literature 
about the etymology of "Allah’, Of these we will consider the 
three most fundamental, Each corresponds to a different level of 
etymological derivation. 

The simplest and most direct derivation of the expression 
Allah’ is the root * 1 h, used in the word “ilah’, The word “ah 
is the closest word in Arabic to the English “god” or ‘deity’, It 
literally means “one who is sought out as an ultimate source of 
help, guardianship, protection, and/or love”, that is, “one who is 
called upon as an ultimate source of walayah and rubabiyyah™ 

The word "ilih’ is neutral with respect to domain, One may 
have many dliha (plural of “ilah’) or deities, each of whom Is 
assumed to have ultimate and absolute rububiyyah over some 
domain of the macrocosm or the microcosm. 

The word ‘ilah” is also neutral with respect to scope. An ilah 
may be intellectual, spiritual or physical. ‘That is, with respect to 
some domain in life one may make ultimate and absolute appeal 
to something intellectual, such as ones own reason; one may 
make ultimate and absolute appeal to something spiritual, such 
as a presumed spirit or one’s awn feelings and desires, and one 
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may make ultimate and absolute appeal to something physical 
and material, such as material wealth or another living human 
being. 

When considered as derived from ? | and ‘ilah’, then 
Allah’ means “the one and only one ultimate source of help. 
guardianship, protection and love to whom all of cre 
timately 


explicitly supported by at least two aliadith 


fon ul 


nd absolutely directs its requests”. This derivation is 


‘A man asked Imam All about the meaning of the word “Allah 
and the Imam replied, 


He is the one to whom every en 


ture does ta°alluh [a 
derivative of ‘ilah’, the word ‘ta?alluh' means “to seek 
1 


‘ut as an ultimate source of guardianship, recourse a 


help") for relief of one’s needs and hardships, when he 
is completely lost in anyone beneath Him and when no 


one else besides Him has the means to help him... Even 


the mighty and arrogant have needs which they cannot 
avercome [with their wealth and means}. So they finally 
turn to Allah in their difficulties and abject needs; when 
their problems are solved they return to their part 


Ap 


ring 
[that is, they turn to their wealth and power in addition 


to or in liew of Allah). 


Hisham ibn al-Hakam asked Imam Sadiq about derivation of 


the word ‘Allah’, He replied, 


O Hisham is derived f 
lah is an o 


ym “ilah’, ant that which is an 
ject of ultimate rec 


The above discussion is based on the principles of small deriva 
tion. Moving on to great derivation, perhaps the most popular 
theory is that ‘Allah’ is derived from w 1 /h. There is an Arabic 
lly 


ch means “to be in awe and per 


verb “7aliha” (from ? | h) that is known to have been ori 


walaha’ (from w I h) and w 


plexity of something to the point of losing one’s senses”, as well 
1s “to be in intense yearning when in fear of something else”, as 
a baby yearns for its mother when it is insecure, With this de 


rivation ‘Allah’ then means “the object of yearning and recourse 


‘There“is an ultimate: source: of Walayah, 


whose presence awes and perplexes those who contemplate Him” 
According to a hadith narrated by Aba Ja‘far al-Bagir 


The meaning of ‘Allah’ is “the object of adoration and 
service” [from “Subidiyyah'] with respect to whom ere 
ation remains in awe and perplexity as to the perception 
of His Exsence and encompass 


ig His manner [of being]. 
The Arabs use the expression, ‘aliha’ for a man when he 
is perplexed by something an edge of 
it, and ‘waliha’ when he seeks recourse fo something from 
Allah~ is the 
‘one who is hidden from all the modes of perception of the 


ot gain kno 


that which he fears and dreads. So the ilah 
creation 

The onset of awe and perplexity with respect to the source of 

walayuh is also a major sign of the awakening of the heart to 

mat rifah, As tmarn “Ali has said, 

silence awe and reverence come about. 


Through much dee 


1d similar manifestations of con 
the 


Awe, reverence, perplexity 


sciousness are major characteristics of true “ubadiyyah 


Quran points out 


‘Yf We sent down this Qur?An upon a mountain you 
would see it humble, cleaving itself asunder out of awe of 
Allah. And those are the symbols we draw for the people: 
maybe they will reflect. (59:24) 


Finally, moving on to greater derivation, it appears that the word 
‘Allah’ is derived from w 1 y; that is, itis derived from ‘waldyah 
In a very tantalizing hadith Imm Sadiq narrates that the meaning 
of ‘Allah’ is the following: 


(He) enveloped in walayah that which is minute and subtle 
and that which is grand and mom 


That is, the walayah of Allah fully envelops everything, no matter 
how small or mighty 

This hadith is full of subtle meaning that is largely Jost in 
translation. Of particular importance is the fact that the meaning 
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of ‘Allah’ is expressed directly in terms of a verb, not a noun (in 
this case the verb is “istawla’, meaning, “(he) enveloped [some 
thing} in waldyah™).Note that a given verb in Arabic constitutes, 
by itself, a complete sentence. Each verb contains what is called 
a “hid 


cn pronoun” that is its subject, In usual practice an ex 
plicit pronow 


‘oF noun is placed in front of the verb to denote 
an explicit subject. It is significant that there is no such explicit 
pronoun mentioned in this hadith, This apparently signifies the 
point made in the eatlier tradition narrated by al-I8aqir 


[Allah] is the one who is hidden from all the mod 
perception of the creation 


In our translation we placed the "He' in parentheses to point out 
that the pronoun is implicit, not explicit. ‘The Essence of Allah 
considered without regard to His active waldyah and rub 
is ultimately beyond discussis 
as the Quran itself alludes 


1 and description, even nameless 


‘Do you know of any namesake for Him? (19:65 


Ultimately the first thing we can really talk about is Allah's active 


walayah and rubabiyyal, which is universal, all-e 


racing, and 
which envelops everything. 


sind My Mercy encompasses each and every thing 
(7:156] 


This waldyah is an activity and best denoted by a verb. So the 
wond ‘istawia" in the hadith: 


Points to the Essence (the Source of walayah) withé 
capture it or even name it 


ut trying to 


Informs us of the fundamental manifestation of that Essence 
(walayah itself); 


And thereby gives us that by which we may have cognizance of 
that Essence (again waliayuh) 


Tawhid involves the ma‘rifah of Allah's oneness. 


An interesting point: Note that the first derivation of the name 
“Allah’ (from ? | 4, “ilah’, and “ta alluh") considers Allah as the 
object of adoration, service, and seeking needs, irrespective of 
the degree of actual ma*rifah of the worshipper. The second de- 
rivation of ‘Allah’ (from w | hand ‘walaha’) considers Allah 3 
the object of reverential and perplexing intense yearning on the 
part of those who would serve and adore Him. Finally, the third 
derivation of ‘Allah’ makes no explicit reference to the attitudes 
of creatures whatsoever. Rather, it captures the complete manifes 
tation of the Essence (waldyah and rububiyyah) of Allah; it also 
indirectly alludes as well to the Essence of Allah without trying 
to capture it 

Of course, the first two derivations both involve special 
cases of waldyah: particularly ‘ubddiyyah and the response to 
rubabiyyah. The second derivation in particular (from 'walaha’) 
involves a rather intense manifestation of the walay 


Subiadiyyah. So no matter how one looks at it the very name 
‘Allah’ signifies walayah in some w 

‘As we will explain further on, ma‘rifah and “ubadiyyah do 
have different degrees. With just the weakest inkling that Allah 
is there, just enough to acknowledge it with the tongue; that is 
all that is needed as far as islam 
On the other hand, the field of Islim in the fullest sense involves 
a continual development of ma‘rifah and ‘ubadiyyah without 
ending at some limit o reaching a final goal. 


the limited sense is concerned, 


4.2. Tawhid involves the ma‘rifah of Allah's oneness. 


In Islirn, the ma‘rifah of Allab is the fc 
which in turn is the response of creation to rubiibiyyah. That ls, it 
is the ground of that walayah which is ultimately and absolutely 
focused on Allah, the Giver of Universal ‘Walayah. This dynamic 
yah fundamentally involves the principle that there is only 
one ultimate and absolute source of walayah: Allah, The oneness 
of Allah and its ramifications are centeal to the din of Islam in 3 
way that can hardly be exaggerated. The entire matrix of issues 
and processes related to the oneness of Allah is called “tawhid.” 
Put simply: ‘The aspect of ‘ubadiyyah that is concerned with the 
ma*rifah of Allah's oneness is tawhid. 


of wa 
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The word ‘tavhid" is usually translated with the expressions 
‘oneness’ and even ‘monotheism’. As is the case with so many 
other Islamic expressions, the word "tawhid” refers to an activity 
and not an abstract concept. Tawhid is first and foremost some 
thing that one does. In particular, fawlid involves the ma‘rifah 
of Allah's oneness and the field of response to that ma‘rifah. It 
isa part of the fi 


id of Subadiyyah and walayah. When a per 
son sincerely declares, "There is no ilah except for Allah,” one 
is engaging in tawhid, And wher 
eng 


one engages in tawhid, one is 


ing in ‘ubadiyyah, which in turn is waldyah 


4.3. ‘There-are four kinds of tawhid. 


Tawhid is so centeal in Islam that sometimes Islam is called the 
dlin of Tawhid. The simplest act of tawhid is just the declaration, 
There is no ildh except for Allih,” which is the first half of the 
outward declaration of Islam. But what exactly does this mean? 
It turns out that there are four kinds of tawhtd: tawhid of essence 
tawhid of attributes, tawhid of actions, and tawhid of Swbadiyyah 


and “ibadah. Let us discuss each of these in turn 


4.31 Tawhid of Essence: ‘There: is only 


walayah, 


ulti 


source of 


Basically the tawhid 0 


is only one (lah or deity, Allah: 


nizance that there 


Allah has sald: ‘Do mot (you all) take two deities; surely 
‘He is ony One ‘Deity. {16:51} 


10 Prophet]: “Mt has surely been revealed to me 
that your deity is only one deity; are you going to deliver 
yourselves [to Him)?” |21:108] 


Say [0 people of iman): "...Our deity and your deity is 
One ‘Deity; we deliver ourselves to Him.” (29:46) 


The Quran does not satisty itself with merely making a dogmatic 
proclamation. Rather, this proclamation is virtually always pre 
ceded oF followed by a strong enc 


uragement of macrocosmic 
or microcosmic consciousness and reflective meditation, meant 
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to open a light in the heart to real cognizance of the essential 
oneness of Allah. The following is a telling example 


«=-s Allah better or those whom they associate with 
Him? 

Orwho created the heavens and the earth, and sent down 
for you water from the sky; then through that water 
caused luxuriant gardens to grow (it is not possible for 
you yourselves to make the trees of those gardens grow)? 
‘Isthere a deity besides Allah? No, they are a community 
who swerve [from the right course]. 

Or who has made the earth a stable abode, and made 
throughout it rivers, and made for it mountain peaks, 
and made a barrier between the two bodies of water? 1 
there a deity besides Allah? No, most of them just don't 
know, 


Or who responds to the one in distress when he calls 
upon Him and who delivers him from suffering, and 
who makes you the inheritors of the earth? ‘Is there a 
deity besides Allah? How little it is you respond when 
you are reminded! 

Or who guides you through the depths of darkness of land 
‘and sea; and who sends the winds bringing good news 
between the two hands of His mercy? ‘Is there a deity 
besides Allah? Allah is so exalted above that which they 
associate with Him! 


Or who initiates creation and then repeats it, and who 
provides for you from the sky and from the earth? Is 
there a deity besides Allah? Say, “Give your proof if you 
dare truthfull”(27:59-64) 


One of the points being made by ayiit from the Qur én like the 
above is that the entire macrocosm and microcosm together form 
‘one continuous whole that cannot be cut up into separate boxes or 
domains. Hisham ibn al-Hakam once asked Imam Sadiq, “What 
is the proof that Allah is One?” The Imam replied with the fol 
lowing hadith: 
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[The proof ties in] the continuity of order in the cosmos and 
the completeness of its artistry, as He of Might and Majesty 
has said: If there had been within the heavens and the 
earth deities other than Allah then they both would 
surely have become confused and corrupted 


The unity and continuity of macrocosm and microcosm is some 
thing gen 
less of whether they even believe in Allah. Physicists seek to un 


ally agreed upon by people of consciousness, re 


derstand the physical universe ~ from e 
terms of a unified field theory and a single fundament 
Vironmer 


sts and ecologists try to understand our planet in 
terms of holism and interrelatedness; and philosophers seek a 
view of the world or any of its parts that is complete and con: 
sistent. Virtually every field of human enquiry seeks a unified, 
cohesive paradigm on which to model the phenomena which 
that field investigates 

From this, the thought that any limited thing in the macro 
cosm and microcosm could have absolute and ultimate walayah 
and guardianship over some particular domain of the mac 
cosm of microcosm is an affront to consciousness and reflective 
meditation, fo explain: For those who believe in more than one 


god, each such assumed deity is generally some force or object 
in nature or the psyche, or else a symbol of such, So the god 
oof thy in; the god of tilth 


has absolute authority aver the crops, and so forth. But upon 


nder has absohi 


authority over the 


reflective meditation rain, crops, and the rest of the 


p and sky 
are all interconnected; everything in land, sea and sky are ulti 
mately dependent, not independent, At the sam 


ne they work 
in harmony with one another and in harm 
Walayah: 


with Universal 


Surely those upon whom you call other than Allah are 


adlorer-servants like yourselves, (7:194| 


The earth at large is sometimes worshipped as a deity but can the 


earth choose to not orbit the sun? Can the earth protect you if 


the sun were to stop shining? 


‘Those upon whom you call besides ‘Him are not capable 
of helping you all or even of helping themselves! [7-197) 


There’ are four kinds of tawhid. 


Say: Call those you have decided upon (besides Him): 
‘They have not the power to relieve you of your distresses 
nor to change them. (17:56) 


Neither the sun nor earth have any independent authority or 
power to do anything, let alone the symbols and idols that are 
supposed to represent the sun, earth, and other forces of nature 
and psyche, of macrocosm and microcosm. Rather, the earth and 
sun both operate in harmony with Universal ‘Walayah as adorers 
and servants of Allah; they exercise waldyah towards Allah in re 
/h of Allah and return ‘ubdiyyah to Allah's 


sponse to the way 
rubiibiyyah 

If not the forces of nature and psyche or their symbols, hu 
mans may even clevate other humans or spirits to the k 
deity. Yet it is the case that, along with the sun, earth, moon, and 
everything else in the macrocosm and microcosm: 


‘Those upon whom they call do themselves seek out the 
means of access to their Cherisher and ‘Lord, even those 
who are closest [to Him). (17:57) 


Nothing, no matter how high or low, is outside of Allah's walayah, 
His rubnbiyyah (cherishing and lordship). There is only one single 


source of walayah: 
‘There! all walayah to Allah the Real. (18:44) 


43.2. Tawhid of Attributes 1: Only Allah has the attributes of ul- 


timate: walayah and tanzth 


Just as there is only one entity that is the ultimate source of 
waldyah, that source is absolutely unique and incomparable. Its 
characteristics and qualities (collectively called “attributes” 
not shared by any other being whatsoever 


‘There is wothing like unto Him: and ‘He is the Al-hear- 
ing, the ‘All-seeing. (42:11) 


The issue of tawhid of attributes is so important to understand 
correctly - and so easy to slip up on - that it has led to some of the 
most lengthy and detailed discussions in later Muslim theology 
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Beginning with this issue Islam charts a path up the stairs of 
the tower of ma‘rifah and cognizance distinct from many other 
cosmologies and philosophies that acknowledge the reality of 
Allah, Yes, many agree in effect that there is only one ultimate 
and real source of waldyah and existence, but what is the nature 


of the Source; what is the proper ma'rifah or cognizance of that 


Source? 

Yet the Quran has encapsulated all aspects of the tawhid of 
attributes in a single si The importance of this 
surah ~ alternatively called "Tawhid,” "Tkhlds” ("Sincerity,” see 
1S‘P, Subprinciple 2.5.4), or“ Nisbatu dt-Rabb” (" Lineality of the 
Cherisher-‘Lord”) ~ cannot be overestimated. Although it c« 
of only five short lines, it has been described by the Prophet as 
encapsulating one third of the entire Quen. In 


ah, the 112". 


sists 


spiritual life 
of Muslims this strah plays a role that cannot be exaggerated. 

Once a group of Jews (who of course are also monotheists) 
came to the Prophet of Islam and requested of him, “Relate and 
describe to us your Cherisher and Lord!” Now the word trans 
rr 


someone's genealogy, ancestry, 


-d with ‘relate and describe’ is normally used when traci 


digree, of relations with others 
(collectively known as lineality), So 
Jews were actually mé 


making this request the 
ing two requests: describe who Allah is 
and tell us His lineal relationship to everything else 

The Prophet paused f 
anything. ‘Then the following stirah was revealed: 


y hours (or 3 days) and did not say 


‘In the Name of Allah Al-Rahman the Specifically Mer 
ciful, 


Say: He Allah Singlet 
Allah the Singularity! 
‘He did not beget and He was not begotten. 


And not a single [one] equal to him has or will ever come 
about. (112) 


A decent commentary on these five lines would fill many pages, 
and any translation is really inadequate, yet the basic idea is pretty 
cleat. Together, the expressions ‘ahad’ (‘single’) and samad' (sin. 
gularity’) denote a unique, solitary and impenetrable being of 
infinite density and presence where space, time, matter, location, 
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and structure have absolutely no meaning. The word ‘samad' es 
pecially is one of the most difficult words in the Arabic language 
to understand, let alone translate, Even in the Quran the word 
‘amad’ and its root only appear once, within this very siirah 
On the other hand, we are fortunate to find in the English word 
single’ a reasonably close approximation of ‘ahad’ 

Together the qualities Single and Singularity capture that 
all-important aspect of the tawhid of attributes known as 
tanzth.’Tanzih’ involves a cognizance of Allah's ahad-ness and sa 
mad-ness to the point of ecstatic excl 
exclamation of tanzih is the phease ‘subhana dllaht", an ecstatic 
expression literally impossible to translate, Usually its translated 
by something like ‘Glory be to Allah!” or "May Allah be glorified! 
each of which may capture something of "subhana allah!” 

There are a number of abadith to the effect that when one 
says “subhdna allah!” one is engaging in the tanzth of Allah. So 
pethaps more accurately, ‘subhdina allah!” means "May Allah be 
ognized as free of and above all imperfection and limits; and as 
{ree of and above any association or partnership with anything 
else whatsoever! 


ation. The most common 


® 


A susruery (may be skipped on a first reading): The root of the 
word ‘subhdna’, § 6 his used to mention swimming, It also is 
ng, such as a moon, planet, 
or star in orbit. When the moon floats about the earth, it floats or 
“swims” about an imaginary sphere (more properly, an ellipsoid), 
The outer surface of this sphere provides the moon with its degrees 
of freedom. ‘That is, the n 
surface of this imaginary sphere smoothly without hindrance, 
The more degrees of freedom, the more free the swimming or 
floating. As a rocket ship struggles to escape the earth's gravity, it 
isconstrained, Ifthe ship ceases to struggle and cuts offits engines, 
it will fall to the earth; it will not float or swim. If it continues 
to fight, then once it reaches a certain threshold it will escape 
enough of the earth's gravity and orbit the earth like the moon. If 
the rocket ship flies out even further away from the earth, it will 
break from the earth's orbit and float with even more degrees of 


used to mention the activity of float 


m is free to move about the outer 
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freedom from restraint, although the influence of other celestial 
bodies is still present 

Now consider what happens if there are infinite degrees of 
freedom, At that point there is absolute, total freedom 
straint and limitations. ‘This is the ultimate floating, the 
swimming, Put another way: It is floating that cannot be d 


scribed as floating: it is swim 


jing that cannot be described by 


ning or movement. It is fanzih. END OF SUBTLETY. 


@ 


Getting tanzih just right is a delicate matter. There are two ex 


tremes which must be avoided: comparison (tashbih) and nullifica 


tion (1a°til), Comparison involves the view that Allah’s attributes 


are like the attributes and qualities of humai other lim 


ited beings. So if Allah can see, then He has eyes in some sense 


(even if itis a sublime sense); if He can hear, then he 


some sense (even if it is a sublime sense); and so forth. Nullifica 
tion involves the view that Allah does not exist at all; of that if 


He does exist He cannot see, hi 


, have knowledge of particulars, 


and so forth (as we will deseribs 


further on) 
Both comparison 


lam, Rather, as Abd Ja 


J suullification are firmly rejected in Is 
F al-Baqir narrates in a hadith 


He |Allah} is to be cognized apart from two extremes: the 


extreme of nullification and the extreme of comparison 


Further on we will discuss those attributes of Allah which car 


be nullified or 


egated, Here we will say something about tash 


bih (comparison). The gene! 


| principle for avoiding the trap of 
comparison is expressed within the following hadith narrated by 
Imam Baqir: 


Everything which you a 


liscriminate in your minds, in its 


‘most profound meanings, is a created thing like yourselves 


and is reverted back t you. 


This brings us to an important point. Allah is 


her material 
spiritual, nor intellectual; He is beyond any human category of 
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description whatsoever. Allah has no form and no body; is not 
male and not female. As al-Bagir narrates, 


[He is} neither an object of thought nor a limited being. 
‘Whatsoever your mind falls upon is other than Him. Noth 
ing compares to Him and no minds can perceive Him. How 
can minds perceive fim when he is other than that which 
ight, and other than that which can be pictured 
in the minds? ‘The only thing [with respect to Allah] that 

red is something which is neither an object 
of thought nor a limited being. 


can be tho 


And in another hadith we read: 


Whoever tries to ¢ 
d “Allah; and whoever tries to penetrate His Core 
has not done tawhid of Him: whoever seeks similarities for 
Him cannot reach His Reality. 


1¢ His Essence through tashbih has 


not cogn 


Allah cannot be recognized through the limits and attributes of 
His creation. Rather, as narrated by Imam‘Alh, 


No form resembles Him, He cannot be sensed with any of 
the senses, and He cannot be compared with people; Near 
in His Farness, Far in His Ne 
noth 
Him; inside of everything but not as a thing is inside some 


ness; above everything and 
g above Him; before everything and nothing before 


thing else; outside of everything but not as a thing is outside 


of something else. Free of and above all imperfection and 


limits is whoever is like this! And no one is like this other 


than ‘Him; everything else has a beginning. 
This last tradi 
tanzih; ‘Tanzth involves not only the point that Allah has nothing 
in common with creation, but also the point that He is ~ in the 
same respect ~ closer to His creation than anything else, and 
farther from creation than anything else, He is 


2 captures an important issue with respect to 


snthe First and the ‘Last; the Manifest and the Hidden, 
(s73) 
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closer to man than his own jugular vein. (50:16 


©All ibn al-Husayn the grandson of Imam ©Ali narrates a suppli 
cation that beautifully summarizes the two sides of tanzth 


O Hidden in His Manifestness! 0 Manifest in His Hidden 
wess! O Hidslen “Wh a 
Who cannot be seent O One who 


snot conceal Himself! O Manifest 


is described yet nothing 
described nor any limited limit can reach His ‘Being! O Ab: 


sued! He is 


sent and not missing! O Witness and not w 


sought so ‘He is found, and the heavens and the earth and 
whate 1 free of Him for the blink 
of an eye! He is not perceived by “How?” Cannot be located 
by "Where?" or “What manner?” You are the ‘Light of light, 
and the Cherisher and ‘Lord of all cherishers and lords! You 
encompass all affairs! Free of and above all imperfection 
and 


1 is between them are 


and limits ts He for whom Nothing is like unto His 
He is the All-Seeing the All-Knowing ((43:4 |)! 


Free of and above all imperfection and limits is whoever is 


like this! and no one is like this other than Him! 


A being who is u 
isties that no fir 


ique. impenetrable and infinite has charact 


sd being can have. It has no boundaries and 


thus has no relations between itself a 


ud anything else, Yet It is 
beyond location and cannot be separate from anything else. So 
avoiding tashbih and fa°til involves the very profound appa 
paradox: ‘Between Allah and creation there is no connestion, and 
between Allah an th 
of tanzih 


nt 


s no separatic 


This is the path 


BEGINNING OF PHILOSOPHICAL PonsT (may be skipped on 
a first reading): By negating any real connection between Allah 
and His creation we avoid the extreme of tashbih or comparison 
If a real connection existed between Allah and creation, then 
that connection would place Allah and His creation in a single 
ake 
a comparison, For example: Successorship is a relation between 


category or universe of discourse from which one could 


natural numbers: 3 is the successor of 


Thus through the succes 


p-telation we can compare and contrast natural numbers 
(and develop the science of arithmetic) 


There’are four kinds of tawhtd, 


On the other hand, by negating any real separation between 
Allah and His creation we avoid the extreme of ta°ti! or null 
fication. The singularity of Allah's samad-ness involves a total 
breakdown of locality and distance. Hence Allih’s existence is 
non-localizable: Allah is everywhere and nowhere in particular. 
He is Present to all of creation through His creation, and creation 
is the very ayah or sign of His presence, He is insep: 

His creation, but that inseparability is not a relation between Him 
and creati 
IAL Pon 

The Single, Singularity is beyond time. A rabbi asked Imam 

"When was your Cherisher and Lord?” He replied, 


rable from. 


a. One needs to meditate on this. END OF PHILOSOPH 


<All 


‘My Cherisher and ‘Lord was before any before with no 
before, and after any after with no after. 


That is, Allah is prior to any before and after, but not in the usual 
sense of the expressions ‘before’ and ‘after’ because in the usu 
sense those very expressions connote a temporal relationship. 
With respect to His Essence, ‘before’ and “after’ have no meaning, 
The mysteries, profundities, and paradoxes of tanzth, ahad-ness 


and samad-ness comprise ane aff the most fascinating fields of 
tawhid and cosmological walaywh. Especially in the speeches 
and supplications transmitted through the Family of the Prophet, 
there are numerous detailed and eloquent discussions of these 
matters: we caninot hope to adequately fathom therm here, We 
end this primary discussion of tanzth with a short commentary 


Lransmitted by Imam Sadiq on the meaning of Sarah Tawhld: 


[Sarah Tawhid) constitutes ANAh’s relating and describing 
of Himself to His creation as ‘Pre-cternally, Infinitely-Im 
penetrably Unique, Infinite-Impenetrable: He has mo 
shadow which can grasp Him, while He grasps all things 
through their shadows: Cognizant of that of which all else 
are ignorant, cognized by every | ; (relating and de 
scribing of Himself} as Solitary, ‘His creatio 
within Him and ‘He is not located within His creation; 
as ‘Non-sensible [with the physical sense}, Non-touchable 
{with one’s hand], no vision can perceive Him {6:103}. He 
is Exalted so He is Close, and Immediately Praximate so 


ot located 
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He is Far; was disobeyed so He forgave, and obeyed so He 
multiplied His bounty. His earth 
and His heavens do not diminish Him. [He ix # 


pmpass ‘Him 


of all things through ‘His ‘Power, Everlasting ‘Pre-eternal. 
d, does not err, and does 
not play. There is no interruption to his “Will; His division 
of creation according to their deeds} is to award, and His 
Con le. He did not beget so as anyone 
could inherit from Him; He was not begotten so as He 


would be in partnership [with some 


He does not forget, is not 


stra 


mand is inevitd 


ne else]; and not a 


ingle unique [one] equal to him has or will ever come 
about 


4.3.3 Allah cannot be seen by the eyes. 


A corollary of tanzth is that Allah cannot be seen by the naked 
eye. As Allah told Moses, 


[Moses said,] My Cherisher and ‘Lord! Make n 
that T may look upon you! ‘He replied "Y 
me...” {7143} 


Furthermore 


‘Vision does not perceive Him yet ‘He perceives all 
He is the Subtle, the All-aware. (6:10) 


To posit any ocular vision of Allah is to posit a location for Him. 


for ocular sightis always in a certain d 
fic field of vision, Furthe 
capture Allah then Allah must belong to the cate 
that human sight can capture. One can then compare Allah with 
other visible objects, Whatever the human eye can see has a shape 
body, 


J encompasses 
a spe 


nore n eyesight can 


of objects 


or form. In the case of Allah, however, as Imam Sadiq 


narrates, 
repect a bing 8 
Hie Presence He is a thing with the inner reality of t ness® without 
Aina being a body or form: He cannot be sensed, felt, or perceived 
are through the five senses 
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To posit ocular vision of Allah is to consider him as having body 
and shape, And to consider him as having body and shape is to 
create a subtle idol or statue of Allah. And to worship an idol or 
statue of Allah is to completely negate tawhid. 


@ 


Related to the above discussion is the use of metaphor in the 
Quran. At the time of the Prophet, pre-Classical Arabic ~ in 
particular the dialect spoken by the Prophet, generally acknowl 
edged as the most sublime ~ was generally well understood. It was 
not necessary for the Prophet to explain every linguistic device 


employed in the Quran, since most of his listeners understood 
it 

Within two generations of the Pi 
the degradation in linguistic prowess among the Arabs became 
quite serious. This was due in large part to the fact that, after the 
Prophet, Islam had spread to many non-Arab lands, the younger 
generations began mixing with other peoples, and other peoples 
began to learn Arabic. Furthermore, with the rise of institutional 
totalitarian empire in the Muslim world after the death of Imam 
All, access to the Family of the Prophet and to the most learned 
of the Companions and their students was heavily restricted by 
the authorities, allowing confusions to creep in 

Hence, a simple expression in the Qur’An where Allah refers 


however, 


iphet’s pass 


y 


to His hand began to be understood by some as Allah actually 
having a real hand connected to His being. For example: 


Favor and bounty is through the hand of Allah; He gives 
it to whom He wishes, And Allah is all-Encompassing 
and ‘Liberal-in-giving, All-knowing. [3:73] 


‘Do not tie your hand to your neck; nor extend your hand 
completely so that you end up in a blameworthy and 
sorrowful state. (17:29) 


The use of ‘hand’ here is a clear reference to generosity and mu: 
nificence. In English we have the expression ‘openhanded' which 
connotes the same idea. Whether or not someone is openhanded 
has nothing to with whether or not that person possesses one or 
both limbs. In the first ayah above, reference is made to Allah's 
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generosity. In the second, reference is made to human generosity 


That is, do not be stingy, but do not be so giving that you are left 


with nothing to take'care of yo 


ur responsibilities. Allah does not 
have a bodily hand, and neither does a stingy person actually tie 
his hand with rope around his neck. The use of “hand’ is clearly 
metaphorical in both cases 

Similarly 


“Magnified is the One in ‘Whose Hand is the dominion; 
‘He is powerful over each and every thing. (67:1 

[0 Prophet 
presence 
surely he was one who constantly turned back [to Allah} 
in penitence. 

-And ‘We strongly empowered his dominion: and 
‘We gave him wisdom Jgement 


‘Be patient with what they say, and call to 
ur adorer-servant ‘David, possessing hands; 


dl clear, decisive j 


The first dyah explains itselfi What “Sand” names here is Pe 
And if there is any doubt, consider the use of *hands’ with re 
id. After mentioning that Davidl p 
the Quran mentions the empowerment of his domin 
physical 


Finally, consider this ayah 


et 


spect to Da ssessed han 


on. David's 


ly not the point here 


‘He is the One Who sends the winds - bringing glad tid 
ings [of rain] ~ between the two uds of His Mercy. 


As you have already learned, His Mercy is nothing other than 
Universal ‘Wuldyal of the “hands” mc 
hands of His Mercy are meant to mention aspects of this field 


of walayah that envelops all things. Virtually every reference in 


phor in two 


the Quran that uses, with respect to Allah, a metaphor such as 
‘hand’, ‘face’, and so forth, is referring to an aspect of His created 
Universal Wiulayah, 


@ 


Someone once asked Imam Muhammad Bagir about the aya 
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0 blis! What prevents you from prostrating to what 7 
have created by My two hands? |38:75] 


The Imam explained, 


The word ‘hand in the speech of the Arabs refers to bounty 
and to power 


There are two general aspects to Allah's walayah and rubabiyyah, 
One is bow 


ty, which encompasses Allah's attributes of cherishing 
such as: beauty, generosity, grace, subtlety, forbearance, mercy, 
freedom of choice and all the attributes of softness and tenderness 
Then there is power, which embraces all of Allah’s attributes of 
lordship such as: majesty, justice, punishment, wrath, strength 
and all the attributes of authority and guardianship. These are 
the two wings of Universal "Wialayalr; From the first springs the 
light of hope; from the second springs the light of fear (see 15°?, 
page 69). Yet, as is narrated in supplications handed down from. 
the Prophet's Family, Allah is 


He whose Mercy outstrips His Wrath, 


Relating to humanity: The haman is the one whom Alla 
created by My two hands, the two aspects of Universal ‘Waldyah 


That is, the ideal human being is a perfect microcosm of Universal 


Wialdyah and its two wings, Bounty and Power. 


® 


Although Allah ¢ sen by the naked eye, this does not 
mean that Allah cannot be seen at all. As Imam Sidiq reports 


not be 


meone asked Imam “All, “Have you seen your Cherisher 
‘He replied, 
lord that 
man asked, “How do you see ‘Him? 


S 


ind ‘Lord when you adore and serve Hin 
‘Careful! Ido 
1 cannot see 
The ‘Imam replied, “Careful! Eyes cannot see Him through 
essing of ocular vision. ‘However, the hearts can see 


Him through the realities of Iman.” 


and serve a cherisher 


the witn 


the Devil 
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We will return to a discussion of the vision of Allah later during 
the course of 1S'P, Subprinciple 2.5.5, in particular under the 
heading Haqqu al: 
of Allah involves the cognizance of a great dy 
the Essence of Allah, but a manifestation of 
the attributes of tanzth. This experience constitutes the “vision™ 
of Allah. 


n (1S°P, page 107). Basically, the vision 


h through which 


one experiences, 1 


43-4 Tawhid of Attributes 2: The: attributes of the Essence are 
identical to th 


‘We have used the word ‘Essence’ a number of times already. By 
Essence’ we refer to the reali 


of Allah per se without regard 
to any of its manifestations, signs, or 
and microcosm. ‘The expression Essence’ is a translation of the 


tions in the macrocosm 


Arabic word ‘dhat’ (originally a feminine possessive noun). This 
word occurs in a number of ahadith in regards to the tawhid of 
attributes, 

The Qur “an and traditions m 
and qualities of Allah's Essence per se, called “attributes of 


number of attributes 


Essence” of “essential attributes.” The attributes of Essence are 


of two kinds 


Attributes of Tanzih 


We have discussed ta 


th in the previous Principle. ‘The unique 
thing about the attributes of tanzik is that they pertain to the 
Essence of Allah per se. That is, they refer to the Origin of 


waldyah without regard to Its 


ness of of power over cre 
nd Beauty, Its Nearness and 
Farness, Its Manifestness and Hiddenness, Its Presence and Ab- 
sence, Its Everywhere-ness and Nowhere-ness; Its Might, Sub 


ion. They refer to Its Majesty 


ety, Holiness, and Eternity;that is, those attributes which affirm 


Allah apart from tashbth (comparison with creation) and ta°til 


(nullification ot abstraction 
Attributes of Essential Walayah 
‘These are those attributes which: 


i Are manifested in Allah's walayah over His creation; and 


a8 


There: are four kinds of tawhid, 


ii Cannot be nullified or negated of the Essence of Allah at 
all (hence, “essential walayah"). That is, these attributes are 
inseparable from Allah, and the being which does not have 
them cannot be Allah 


Under this Principle we discuss the attributes of Essential 
Wialayah (hereafter just called the “attributes of Essence”), 


Among the attributes of Essential Waldyah are positive attrib 
ster such as All-powerful (qadir), All-knowing (‘alim), All-seei 
(basir), and All-hearing (sami), 

To deny any of these attributes of Allah is to nullify the reality 
and nature of Allah in His Essence. That is, itis not the case that 
Allah in His Essence does not see everything; it is not the case 


that Allah in His Essence does not have power over everything; 
is not the case that the Essence of Allah does not know somethin 
whether general (such as what kinds of things exist) or particular 
y blades of grass live in the WI 

Atthe same time, despite the similarities in name, the positive 
attributes of the Essence are ultimately incomparable to those of 
creation with similar names, ‘The following hadith narrated by 


(such as how mé House lawns) 


Imam $adig is one of the best summaries and synopses of the 
attributes of Essence 


Allah of Might and Majesty is and always was [i.e., eter 
nally, prior to the creation or J our 
Cherisher and ‘Lord: Knowledge is His Essence and there is 


istence or anythi 


no object of knowledge: Hearing is His Essence and there 
is no object heard: Seeing is His Essence, and there is no 
object seen: Power is His Essence and there is no object over 
which power may be exerted. Once He originated things 
and the object of knowledge came to be, then knowledge 
from ‘Him fell upon the object of knowledge, hearing [from 
Him fell] upon the object heard, vision [from Him fell) 
upon the object seen: and power {from ‘Him fell] upon that 


over which power may be exerted 


This hadith analyzes the nature of Allah's attributes of Essence 
into two issues: one with respect to the Essence, and one with 
respect to the manifestation of the Essence (this manifestation 
constitutes the Essential "Walayah of the Essence). 


n9 


derstand tom the 
ofthe 


tees ecly 
folate oto 
swath of A 

[ah over craton. 
By the exprewion 


viol 
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With respect to the Essence per se there is absolutely no differ 
ence between Allah and the attributes of Essence. For a human. 
his pow 


cof sight is hot his essence, his power of lifting and car 
rying is not his essence, and so forth. Also, as in a human, the 
power of lifting is not identical to the power of sight and so forth. 
In the case of the Essence of Allah per se, there is no distinction 
between any of these attributes in the Essence; each are identical 


to each other and to the Essence 


‘He is 


I-hearing Al-sceing: All-hearing without any limb 
[such as an ear); All-seeing without any instrument [such 
‘as an eye]. Rather, He hears through His Self and sees 
through His Self. And My saying, “He h 
Self," does not mean that He is one thing 


another 


irs through His 


His Self ix 


xdition, the attributes of Allah in His Essence are outside of 


Allah of Might and Majesty was and is and there is noth 
ing other than Him [in His Essence}; is and always was 
hat His Knowledge 
of it be before its coming to be is the same as His Knor 


of it after its co 


Knowing of that whi 


‘comes to be, s 


eslge 


ng f0 be 


At the level of existence and being that is the Essence, there is 
nothing other than the Essence. The comings and gi 
ated things have no effect at all 


ings of cre 


n the Essence and its Essential 
Attributes which are none other t 


that very Essence. 


With respect to the manifestation of the Essence one may con. 


sider the manifestation of the Essence as created knowledge, cre 


ated hearing, created seeing, and created power. The hadith says, 


Once ‘He originated things and the object of knowledge came fo be 
then knowledge from Him fell upon the object of ki 


ledge. That is. 


at the instance of creation a pair, a wallayah-rela 


jonship, comes 
into existence: the object of knowledge and a created knowledge 
from ‘Him, That object of knowledge constitutes all of the vari 
‘ous objects of creation; the created knowledge from ‘Him encom 
passes and attaches to all of those various objects. Similarly, a 
created hearing from Him attaches to all of those various objects, 


There are four kinds of tawhid. 


a created secing from ‘Him attaches to all of thase various objects, 
and finally a created power from Him attaches to all of those 
various objects 

This created knowledge, heating, seeing, and power describes 
Allah's activity in the created world. This activity is the funda 
mental manifestation of the Essence. This activity is really none 
other than Universal ‘Walayah or Universal Rubabiyyah, That 
is, the field of waldyah that encompasses each and every thing 
constitutes Allah's Power in action, His Hearing in action, His 
Seeing in action, His Knowledge in action; it. His Es 
action. Put another way, Allah acts in the world through the n 
ifestation of His Essence, and that manifestation is none other 
than the field of Universal ‘Wlalayah The characterization of that 
field with knowledge, hearing, seeing, and power tells us that the 
field of Universal ‘Wialayah is a field of consciousness that is a 
manifestation of the Consciousness of the Essence (which is none 
other than the Essence), 

Note however that Universal ‘Walayah is not a self-subsist 
ing thing on its own that does anything on its own, Rather, this, 
walldyah is the very doing of the Essence itself in creation, through 
which we cognize the Essence. For example: We cognize the 
Power that is the Essence through the manifestation of that power 
in waldyah: the movements of the tides, the power of a flood, 
the orbiting of the moon about the earth through gravity 
so forth; through cognizance of the power that flows through 
cach of these phenomena, and through the cognizance of the 
jednness of these phenome: 


al 


as manifestations of just 


one phenomenon of waldyah, we then cognize that the Ess 
projecting that walayah must be All-powerful: 


There! all walayah to Allah the Real. {18:44 


4.3.5 Tawhid of Actions: Only Allah can affect the Actions of 
rubabiyyah, 


As we explained above, the Essence manifests Itself through its 
‘own field of activity which is the walityah of rubibiyyah: (He) 
enveloped in walayah that which is minute and subtle and that 
which is grand and momentous. This field of waldyah isthe activity 
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of the Essence, not the Essence It 
sets of attributes 


elf. So we may speak of two 


the attributes of the Essence per se 
the attributes of the activity of the Essence 


According to the Quran and the traditions, the activity of the 


Essence is characterized by wish (mashi’ah) or desire (irddah! 


Everything that exists is an outcome of the wish and desire of 


Allah. ‘The expressions ‘wish’ and ‘desire’ are the most general 


ames of walayah with respect to the act of bringing about cre 


ation. Also, wish and desire are among the very highest degrees 


of Universal ‘Walayah or rubdbiyyah, The dynamic of movement 


nd creation in the field of waldyah begins with the wish and 
desire of ANlah, 
It is important to note that the will is not an attribute of the 


Essence per se. Rather 


The one who desires cannot be unless that which is desired is 
with him. Allah always was and is Knowing and ‘Powerful: 
then He desire 


That is if the will were an attribute of the Essence then 


willed would also have to be in the Essence, even if just as 


object of thought. This is because willing always involves willing 
something, And that something, even if only a thought, is some 
thing additional to the essence of the one who wills it, In the case 
of Allah's Essence that would contradict tawhid. Allah's willing 


is different from human willing 


The will that comes from creation [i.e., humans} involves 
the mind; what appears to them afterwards is their activity 
ie. the will takes root in the mind and manifests outwardly 
as action]. As for the will that comes from Jl 
act of originating [things], not other than that. This is be 
cause He does not contemplate, deliberate, or reflect ~ these 
attributes must be negated of Him for they are the attrib 
utes of creation. So the will of Allah is His Activity, nothing 
else. He says to a thing, “Become!” and it comes to be 


it is His 


There-are four kinds of tawhid, 


without words, without n 


L36. a tongue 
without deliberation, without reflective meditation, The 
is no “manner” to that, just as there is “manner” to ‘Him 
[in His Essence]. 


The activity of Allah that is His walayah of rubabiyyah is the 
nexus or bridge between the Essence and creation: 


Aillth created the Wish (Mashi”ah) through itself, Then 
He created the thing 


At the very highest degrees of the walayah of rubabiyyih lies 
the wish. It is the first manifesta 
through itself so that there is no created activity before it. And 
through it He created the things (that is, everything else) so that 
everything in existence is an outcome of His wish 

The most important spe: 
providing, giving life, and giving death, Each of these activities 
also involves Allah's wish and will, as we will discuss in Princi 
ple 5.1. When we speak of the tawhid of actions we are refer 
to the cognizance of the following point. Allah and only Alla 
d fundamentally responsible for the creation of the cos 
mos and everything in it, providing for the subsistence of everything 


n of the Essence. It is created 


fic attributes of activity 


re creating, 


ulttmately a 


he cosmos, giving life, and giving death 


Allah is the one who created you; then He provided for 
you; then He gives you death; then He gives you life 
[again]. Are there any amongst your associates who can 
do any of that?!? How high and exalted is Allah above 
that which they associate [with Him]! 30:40) 


Show me what they have created in the earth, or did they 
have a part in the creation of the heavens? [46:4] 


‘This is the creation of Allah, so show me what others 
less than ‘Him have created! ‘But the unjust are in clear 
error. (suai) 


-Or have they established for Allah associates who cre 
ate as He has created so that their creation can compare 
with His? Say: Allah is the Creator of everything and he 
is the One, the Irresistible. (13:16) 


deep water re 
Vat bien 
‘gency, ATA 
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So the ultimate attributes of Creator, Provider, Giver of life, Giver 
of death belong only to Allah; no one else h 
that this does not dehy that creating, providing, etc. take place 
locally. That is, one may create a statue from clay, give charity to 
one in need, give birth to a child, o kill an a 
is that, in each case, the wish and desire of Al 


s any share, Note 


h is involved, 
so nothing happens whatsoever without His permission, The 
cases just mentioned are relative to Allah's Universal ‘Wialayah 
Nothing whatsoever can happen independent of His rubabiyyah, 
whether directly or indirectly. 

Another attribute of action is justice. Allah is absolutely just 


with His creation, all of His actions have purpose, and He is never 
capricious. 

The attributes of activity also include speaking. That is, Allah 
speaks and communicates with His creation. We discuss this 
particular attribute in more detail further on (see Principle 5.4) 


ce) 


Jish between the attributes of Action and 


How may we dist 


those of Essence? The criterion for distinguishing these lies in the 
gated of Allah. Allah 
may will something or He may not; He may create something or 
; He 
give something life or He may not. The attributes of Essence 
the other hi 
sees and knows; it is not the case that he does not see or know 


following: The attributes of Action mayb 


He may not, He may provide someone or He may 1 


|, may not be negated of the Essence 


something: and so 0 


Put another way: The difference between the attributes of 


Essence and the attributes of Action lies in that the first are at 
tributes of essential walayah and the attributes of Actions are 
attributes of voluntary walayal. That is, Allah chooses to create 


And your Cherisher-Lord creates what He wishes and 
‘He chooses... [28:68] 


Seeing, Hearing, Knowing, and Power, on the other hand, are not 
matters of choice but are identical to Allah's Essence. 


There: are four kinds of tawhid. 


4.3.6 Allah ism ed and addressed through His names. 

An important feature of the science of the firm sign lies in its 
cosmology of the divine names of Allah, Each attribute of Essence 
and Action is mentioned by use of one or more divine names. 
Also, itis through the divine names that we communicate with 
Allah: 


Say [0 Prophet}: Call out to Allah, or call out to 
A-Rahman; however you call out to him, He has the 
most beautiful names, |17:110) 


Among the divine names, ninety-nine in particular stand out in 
popular Muslim consciousness, as well as a number of ahadith 
(although the number of beautiful names is by no means limited 
to those ninety-nine). Some names are used to mention the at 
ually untranslatable 'Subbah’ (very 
roughly “Pure Glory’) and ' Quddas’ (very roughly ‘Pure Holt 
ness’); some are used to mention the attributes of the Essence and 
essential waldyah, such as Qadir’ (‘AllPowerful’) and "“Bagtr 
(All-Seeing); finally, others are used to mention the attributes of 
Allah's Action and the dynamic manifestation of Mis Universal 
‘Walaywh and Rubiibiyyah, such as ‘Khaliq’ (Creator) and 'Raziq’ 
(Provider) 

Here we will discuss a couple of important issues that pertain 
to the divine names, ftunzth, and tawhid in general. Some of the 
following discussion may be rather difficult and may be skipped 
ona first reading. 


tributes of tanzih, like the v 


For one thing, itis important to distinguish the names of Al 
lah from Allah, It is also important to distinguish the concepts 
expressed by the names of Allah from Allah, So the name All-sce 
ing’ is certainly different from the name ‘AUl-knowing’. But the 
One intended by these and other divine names is the same. Fur 
thermore, these names do not name multiple qualities of Allah, 
Rather, these names constitute signs of a Single, Unique, and Sin 
gular Essence. Yes, the names have differences in meaning and 
concept according to our human understanding and experience 
But these multiple concepts do not capture the One Named: 


The hee 0 


which bed, 
ch 


the mind g 
‘hromgh the name 
Ces the concept 
cexpresed by the 


pects 
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Everything which you all discriminate in your minds, in its 
‘most profound meanings, is a created thing like yourselve 


and is reverted back to you. 


BEGINNING OF PHILOSOMMICAL FomNT (may be skipped on a 
first reading): Normally, a name names the object f 
{, and expresses a concept of that object. Through experi 
ept of that thing. For example 
a (whether 


which it is 


ame 


ence with a thing, one grasps a cov 
Th 


sion, books, or some other 1m 


n person, televi 


ough your experience of Can 


jum), You grasp a concept of 
Canada, If you talk to your friend about Canada, you both will 
understand one another, even if neither of you is in Canada. That 
is, you both grasp a concept of Canada. 

For example: ‘The phrase ‘the country im 
Alaska’ is a name which names the ¢ 
a concept of Canada. ‘The name ‘the country north 


ediately east of 


untry Canada and expresses 
f the con: 


tinental United States’ names the same country Canada but x. 

presses a different concept of Canada, Similarly, the name ‘the 
0g 

Ja but expresses yet a different concept of Canada, We un 


is Orta 


country whose cap 
n 
derstand something different from 
concepts of Canada) yet each name names the very same Canada. 
Through each ni 


n names the same country 


ach of thee names (dif 


ne your mind geasps something which directly 


corresponds to Canada, and by means of which you can under 


stand something 
expresses a concept, which 
Canada. 


bout Canada. Put another way, each name 


turn corresponds to an aspect of 


In the case of Allah, however, something different happens 
The names of Allah still name one Allah. Yet they apparently 
express different concepts. The name ‘All-knowing’ expresses 


a different concept than the name ’All-seeing’, although both 


name the same being: Allah, That is, the concept we immediately 
understand from the name ‘All-knowing’ is different from the 
concept we immediately understand from the 

Now we have two concepts, “All-knowing” and "All-sceing” 
4 “the country immediately east of Alaska” and the 
concept “the country whose capital is Ottawa” each correspond 
toa different aspect of Canada ~ Can we 


1e “All-seeing 


ay that the concepts 


“All-knowing” and “All-seeing” each correspond to a different 
aspect of Allah's Essence? 


126 


There’are four kinds of tawhid. 


The answer is a resounding, “No!” Allah's tancih absolutely 
precludes Allah having any aspects at all, Since a concept of a 
given thing corresponds to 2 particular aspect of that thing, and 
since Allah has no aspects, there can be no concepts of Allah. 
Again: 


Everything which you all discriminate in your minds, in its 


most profound meanings, is a created thing like yourselves 
and is reverted back to you. 


Concepts at 


¢ creations and can only point to creations or to as- 
pects of creations, They cannot really correspond to Allah. On. 
this point Imam ‘Ali said, 


Impl 
point to their m 


ints can only define themselves; and instruments 
ches. 


A screwdriver will only work for matching screws, 
pliers can only work on matching bolts. Similarly, concepts can 
only work on objects of human experience, be they rational (like 
numbers). spiritual, psycholog) 
these things and no concept can correspond to Him, 

Yet human propositional knowledge (as opposed to ma‘rifah 
and cognizance) is essentially conceptual. That is, we know things 
through concepts. Yet there are ne concepts of Allah. This leads us 
w the important principle of Islamic cosmology: Allah is propos 


nd a pair of 


or material, Allah is né 


ne of 


tionally unknowable in His Essence, There can be no true propost 
tional knowledge about the Essence of Allah per se, Whatever we 
understand from the divine names is restricted to just that: our 
own limited understanding. This propositional unknowability of 
Allah is an important aspect of tanzih, END OF PHILOSOPHICAL 
row. 

Thus the names of Allah each name the same Allah, but what 
we understand from those names is not Allah per se, and Allah 
has no aspects. When we adore and serve Allah, this aspect of 
tanzih must be kept in mind. Imam $8diq narrates the following 
hadith: 


The name is different feom that which is named. So whoever 


adores and serves the name in lieu of the One ‘Intended has 


137 


means "de 


sd 


polythetn, 


ye 
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done kufr; and has not adored and served anything And 
ng with the One 
Intended has done'shirk (polytheism), And whoever adores 


whoever adores and serves the name ali 


and serves the One ‘Intended int lieu of the name: ‘That is 
tawhid. 


Although we cannot v 


derstand the Essence of Allah through 


His names or the concepts we understand from them, we can 


jerstand from a given name some aspect of Allah's Universal 
Wulayah and activity. Recall the hadith 


Allah, mighty and majestic, is and always was our Cher 


isher and ‘Lord: Knowledge is His Essence and there is nc 
object of knowledge: ‘Hearing is His Essenceand there is no 
object heard; Seeing is His Essence, and there is no object 


seen; ‘Power is His Essence and there is no object over which 
power may be exerted. Once He originated things and th 
object of know 
fell upon the object of knowledge. hearing [from Him fell 
upon the object hea 


ject seen; and power [from ‘Him fell] upon that over which 


dye came to be, then knowledge from Him 


d, vision [from Him fell] upon the ob 


power may be exerted. 


Knowledge from Him, hearing from Him, vision from Him, and 
power from Hirn are all things we can directly experience and 
feel through our interaction with His signs and m 
The multiple concepts we ¢ 


rive from the divine names each 
h, His 
Mercy, Cherishing, and Lordship which encompass all 


correspond to an aspect of His created Universal “Wildy 


create 


and My Mercy encompasses each « 
(72156) 


id every th 


There! all walayah to Allah the Real. (18:44) 


Through meditation upon the signs in the macrocosm and micro. 
cost we may understand something of the meaning of "Creator 
with respect to that Mercy which is Universal ‘Wiléyah; we may 
understand something of the meaning of Provider’, with respect 
to Universal ‘Walayah. 


There-are four kinds of tawhi 
@ 


Recall that Allah has two proper names: "Allah" and’ Al-Rabman’ 


Say [0 Prophet]: Call out to Allah, or call out to 
Al-Rahmin; however you call out to him, He has the 
most beautiful names. (17:1 10] 


The difference between the two is as follows: The name “Allah” is 
used to mention the Essence of Allah with respect to the tanzih of 
the Ess al walayah of the Essence, and the activity 
of the Essence. That is, the name ‘Allah’ is th 
sive of the divine names: it encompasses the attributes of ta 
of essential walayah, and of voluntary walayah 
Al-Rabman’, on the other hand, is used to mention the 
Essence of Allih with respect to Its essential walayah and with 
with respect to the tanzth of 
is, the name ‘Al-Rahman” encompasses all the 


ice, the essen 


respect to Its activity; itis not u 
the essence, Th 
attributes of essential walayah and of voluntary walayah, 

Recall the explanation of the name of Allah in terms of 


walayah: 


hich és minute and subsle 


nd momentous 


(He) enveloped in walayah that 


and that which is grand 


The implicit pronoun ‘He’ points to tanzth; “enveloped in 
Jayah’ points to both essential waldyah and to voluntary 
walayah, Allah refers to this enveloping walayah as My Mercy 


and My Mercy encompasses each and every thing. 
36} 


Note that the name ‘Al-Rahmé is derived from ‘rehab’ 
fy Mercy encompasses each and every 


embraces exactly both essential and voluntary walayah. 


(mercy’), The ayah, J 
thing. 
This is the scope of the name "Al-Rabman 

The name ‘Allah’ encompasses everything that My Mercy 
encompasses, with the addition of the attributes of tanzih. This 
is most appropriately symbolized by the implicit pronoun "He 
— which points to fanzih — plus the verb ‘enveloped in walayah’, 
which is synonymous with "My Mercy encompasses 


tipo breath 
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fh ‘Allah’ and ‘AL-Rahman’ embrace all the at 
J bec 
absolutely unique to the Essence of Allah, it is not 
Allah’ or ‘Al-Rahman’. Virtually all 
n some context, be applied to other-than-Allah. A 


Because 
tributes of essential walayah, 


of the other 


names may, 
person may be powe 


ful (qadir) in some relative context. Some 
one else may be visionary (basir) in a relative context. The names 
Allih’ and “At-Rahman’, on the 
xt: The Essence of Allah and the walayah that envelops all 
things. 


her hand, have only a single 


@ 


The names of Allah are not limited to specifically enunciated 


Arabic expressions, or even expressions fro) 
ing or sighing constitutes 
which He may be addressed. Imam Sadiq narrates, 


other languages 


Even deep br name of Allah by 


Surely ‘Aah!"is a name from the names of Allah: Whoever 
says, "Aah!" has thereb 


fied and exalted. 


sought the help of Allah, magni 


O) 


Beyond expressions enunciated by the tongue and deep breathing 
directed towards Allah, the divine names constitute cosmological 


principles within which lie the entire field of creation. Indeed: 
The entire creation and everything within itis a name of Allah 


There is a beautiful but very difficult hadith narrated by Imai 


4 which describes the entirety of creation, its foundations, 


and the activity that produced it all as constituting certain 
of Allah. This hadith, the ‘Had 
(Hadithu ‘Hudathu al-Asma”), is ditheul and req) 


th of the Origination of Names 


sa lot by 


way of commentary; hence we will not reproduce it here. Indeed, 
the topic of the cosmos-as-name is one of the more difficult topics 


in the science of the firm sign, and beyond our present scope 


There’ are four kinds of tawhid. 


43.7 Tawhid of “Tbadah and “Ubudiyyah: Only Allah may be 
adored, served, and worshipped. 


The first three kinds of tawhid pertain to the Essence and Action 
of Allah. They pertain to His Reality and to the walayah and 
rubabiyyah projected by that Reality, independent of the attitude 
and response of His creation to the gift of His walayah. Put another 
way: The existence of Allah and the waldyah that He projects is a 
matter that does not depend on what we do or do not do, what we 
cognize ot what we do not cognize, According to Islam: Whether 
or not we cognize Him, Allah does exist in all His ahad-ness 
and samad-ness (and no other being shares 


in His ahad-ness 


and samad-ness). Whether of not we recognize Him, He sees, 
hears, knows and has power over each and every thing (and no 
other being shares these essential attributes); whether or not we 
acknowledge Him, He cherishes and provides for us through His 
providence, giving of life, and giving of death (and no 
ng shares these voluntary attributes). 

1 thing: the acknowl 
gnition, and cognizance of His Reality, His esse 
ry 
walayah over all (cherishing, lordship, and mercy). For example: 


From creation, Allah asks for only 
edgement, rec 
salayah over 


all (power and perception), and His volu 


And [Jesus said:] Surely Allah is my Cherisher-Lord 
and your Cherisher ‘Lord: so adore and serve Him (do 
“ubadiyyah unto Him)! This is a straight way. (19:36) 


‘Praise to Allah, Cherisher and ‘Lord of the worlds: 


‘Thee alone do we adore and serve, and from Thee do we 
seek help. 


Say [0 Prophet]:...1t has been revealed to me that your 
deity/supreme source of walayah is one deity/supreme 
source of waldyah. So whoso comes to place hope in the 
meeting with his Cherisher-'Lord: ‘Let him work deeds 
of righteousness and let him not associate the adora: 
tion-service of his Cherisher-‘Lord with anyone! {18:110| 


A common thread running through these and similar dyii is that 
the “ubsidiyyah or adoration and service of Allah is a direct re 
sponse to Allah's rubabiyyah or Cherishing-Lordship. Consider 


he faa Ui 
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Jesus’ words: Surely Allah is my Cherisher-‘Lord and your Cher 
isher ‘Lord: so adore and serve Him, ‘The very fact of Allah's 
Cherishing and Lordship de 
conjunction ‘fa’ (‘so’) in ‘so adore and serve Him’. In general 


ids a response, indicated by the 


terms, Jesus is saying, "This Cherishing-Lordship is a reality, so 
respond accordingly! 
In response, we are to return walayah to that One Reality 


projects Its own waldyah over all of us, the wala en 
(rubabiyyah). And th 


through ‘ibadah and 


that is gi 


return of walayah to its Source is done 


ough adoration and service 
that is given by Allah 


The first acknowledgem« 
is accomplished through meditation ups 
! praise 


His signs, followed by 


Allah makes clear His signs for y 
be thankful. (5:89) 


perhaps you will 


‘He made for you hearing, vision, and the fu’ad: perhaps 
you will be thankful. (16:78) 


‘Be dynamically aware of Allah; perhaps you will be 


ysi3y| 


His Mercy He made for you the night and the 
and seek the favors 
1 will be thankful 


y seek repose there! 
of your Cherisher"Lord: perhaps 
[28:73] 


Following that acknowledgement ai 


| gratitude ~ a gratitude that 
h 
and His walayah ~ we may seek out His assistance, help, and 


and harmony with 


places us in some degree of communi 


guidance 


Praise to Allah, Cherisher and Lord of the worlds: 


The 
seek help. 


do we adore and serve, and from Thee do we 


Show us the Straight Path. (1:2, 5~6 


This Straight Path is the path of the tawhid of “ubadiyyah and 
‘ibadah, the tawhid of adoration and service of Allah, This ta 


nid 


There: are four kinds of taw/id. 


is not something to merely believe in; itis something that creation 
does in response to the rubiibiyyah of Allah. As something to 
do, it involves every aspect of the being and existence of the 


adorer-servant 

Put another way: The path of the tawhid of ‘ubadiyyah is 
the path of placing one’s body, soul, spirit, and innermost heart 
(fu? ad) in harmony with the rubibiyyah of Allah, That is: it is the 
returning of waldyah to Allah by means of placing every aspect 
of oneself in harmony with the walayah that comes from and is 
given by Allah, and which embraces every aspect of the human 
being. Since the waldyah of Allah embraces every aspect af the 
human bein 


it follows that every aspect of the human being 


must be involved in the response to that walayah, 
Recall the definition of Islam given in the last chapter: Islam 
is the din (or way) of positive walayah (or dynamic loving) returned 


lityah of Allah given to creation. We can now 


in response to the w 


put this a new way: slam is the din of returning ultimate walayah 
and Subtidiyyah to Allah and to Allah alone, in response to the 
infinite walayah and rubabiyyah of Allah given to 
another way: Islim is the din of the tawhid of ‘ubadiyyah. ‘Doing 
the tawhid of Subadiyyah is Islam. 


@ 


ation. Put 


Recall this yal: 


Say |O Prophet]: Tonly exhort you to one thing 
stand for Allah - in pairs of two or alone - and moreover 
that you reflectively meditate! |4:46) 


The one thing, according to Imam “All in the course of a long 
hadith, is doing walayah. To do this waldyah involves standing for 
Allah and engaging in reflective meditation, Standing for Alla 
is establishing manifest justice: 


Allah has witnessed that there ix no ultimate source of 
walayah except for Him; so have the angels and those 
who have knowledge, standing through justice... 


‘Surely the din unto Allah is Islam. |3:18-19} 
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0 you who have dynamically believed! Be those who 
stand for Allah, witnesses to manifest justice. And do 
not allow some hatred of a people to afflict you so that 
you do not act justly. ‘Be just! "tis closer to awareness, 
‘And be aware of Allah! Surely Allah is well-informed 
of all that you do. (5:8 


for justice and engaging in reflective meditation upon 


ns of Allah; These are the most fundamental activities of 


‘ubadiyyah, of returning walayah to Allah. Indeed, these two are 
the foundation of the activity of Is 


im, In the sequel to this book 
(15°P), on the just duty, we will unfold in more detail various 
aspects of the path of developing harmony with t 
Alla, 


e waldyah of 


4.3.8 ‘The opposite of tawhiel is shirk 


A corollary of the above points is as follows: Ultimate walayah 
which és Subiidiyyah or adoration and service, is to be returned 
only to Allah and to no one else at all. ‘That is, one must n 

associate anyone with the ultimate walayah due to Allah. Yes, 
the world is built upon and governed through a multitude of 
walayah-relationships: The sun and the carth, the earth and the 
moon, a mother her and daughter, a prophet of 
Alla le to whom he is sent, a leader and follower 
among innumerable others. Bu 


nd son, a f 


the key point to remember at 


all times is that each of these watldyah relationships is a 


walayah-relationship, n absolute one, A Muslim 


loves her son, but recognizes him as a gift that flows from the 
walayah of Allah. The son is not an absolute object of the mother's 
affection; If her son commits an injustice she will stand for the 
right of the victim, even if it means that her son will face punish 
ment: 


0 you who have dynamically believed! ‘Be those who 
stand for manifest justice, witnesses to Allah, even if it be 
against your yourselves, your parents, or those who are 
close to you: even if it be against someone poor or rich, for 
Allah has more walayah [than anyone else] with both 
of them. And do not follow your personal whims and 
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desires und let them prevent you from being just.’ 
you deviate or turn away from justice, then surely J 
is well-informed of all that you do. [4:135] 


To be unjust isto give ultimate walayah to something or someone 
other than Allah, be it a relative, a friend, an organization, a 
corporation, a nation or national flag, or any linguistic, ethnic or 
tribal affiliation, When one gives ultimate walayah to any limited 
aspect of the universe, cosmos or world, one thereby cuts off 
‘oneself from an infinite spectrum of the walayah that pervades 
the universe 

To explain: The waldyah of Allah is infinite, According to 
mathematics, 

ce + any number = ox 

“That is, if you add any number, no matter how large, to infinity 
you get infinity, Similarly, if you subtract any number, no matte 
how large, from infinity you get infinity, When one makes some 
ted object an ultimate focal point of walayah, one thereby 

neself off from the rest of walayah, which is infinite, That 
, one cuts oneself off from infinity 

When a mother makes her son the ultima 
waldyah, she actively or passively supports the evil he commits 
against others, thereby cutting herself off from an infinite field of 
wualdyah that embraces everything other than her son. 

When she shields her son from justice, she perpetrates even 
more injustice against the victim, who is a part of the field of the 
walayah of Allah. To reject that vietim is to reject the walyah of 
Allah. And to reject the waldyah of Allah is to reject all wala 
for Allah is an Infinite-Singularity (Samiad) whose projection of 


¢ focus of her 


layah in creation is infinite 


When someone says, "My coun 


tight o wee 
is, when one makes allegiance to one’s nation or f 
focal point of walayah ~ one cuts oneself off from the infinite 
field of walayah that lies outside the infinitely small field to which 
‘one pays allegiance, His country may kill innocents, destroy the 
environment, or perpetrate all manner of evil, but his ultimate 
allegiance is to his country: he supports it in good and he supports 
it in evil 

To place ultimate waldyah in any limited field of existence, 
reality of fantasy isan act of shirk (associating partners) with Allah 


gs” ~ that 


aq ultimate 


OF course 


‘ute that he 


tha 0 fos 
tice one ta her 


in par of ber 
sealed reat 
svt er, ad 


nde peur 


Surely lak comm 
ds ta patice 

sand acting beaut 

fully. [N90] 
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‘On one level of understanding, shirk is very similar to polytheism: 
a belief in multiple sources of ultimate walayuh. Shirk, however, 
is much deeper than mere belief or faith. It is the engagement of 
one’s faculties of body, soul, spirit, and innermost heart in the 
ultimate ‘ubudiyyah or adoration and service of anything, real or 
imagined, other than Allah, 


@ 
Shirk is of two kinds: 


Focused adoration and service 


This kind of shirk involves placing, conseiously or subcon 
sciously, some object as a focal point of adoration, service or 


worship. Paganism and idol-worship fall into this category 
ip. Pag i" 


‘In lieu of Allah, they ultimately adore and serve that 
which will neither harm them nor benefit them, And 
they say, “These are our intercessors unto “Allah.” Say 
[0 Prophet}; ‘Will you inform Allah about that which 
‘He does not know® in the heavens or in the earth? Glo- 
rified and exalted is He above and against the shirk 
that they do! |10:18) 


Sometimes idols or what they represent are worshipped in con 
junction with acknowledgement of a higher power or ultimate 
god: this is common in most schools of Hinduism for example 
‘One may adore and serve idols, or one may adore and serve what 
they represent: natural forces, 


ner passions and desires, ete. 
One fears the sea, 


nd so creates a sea god, perhaps representing 


hhim with an image. One wants to achieve erotic or romantic 
desires, and so creates a goddess of love tupon whom one calls 


for fulfilment of one’s desires and to bend some other person 


towards oneself. A king or warrior wants to achieve victory over 
his enemies, and sets up a deity to whom he can address hi 
need, reganlless of whether his cause is just 

Through each “god” one cuts out a sphere of human exis 
tence, sets it up as an independent reality, then treats it as such, 
But it is alla lie 
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‘Tn liew of Allah, you ultimately adore and serve idols; 
but you create a lie. That which you adore and serve 
in lieu of Allah are not capable of providing you with 
anything. So seek your provision through Allah: ‘Adore 
and serve Him, and be grateful to Him! To ‘Him shall 
you be returned. |29:17] 


That is, the gods, deities, powers, and 
correspondence to your fears and desir 


emigods you set up in 
re each and all a fan 
tasy; only Allah can provide for you so direct your attention to 
Him alone, acknowledge His favors, and show gratit 
case, you will be returned to Him, whether you acknowledge 
Him or not 


IL is very important to distinguish ritual from inner atti 
tude. In adoration and service of something, it does not matter 
whether there is ritual involved. One may outwardly engage in 
tual adoration, service, and worship, but in one’s heart or 
has absolutely no allegiance to the objects of ritual. Similarly, 
Je of adoration, service, and worship of 
something with no accompanying ritual 

Today, ina largely agnostic society, shirk is just as rampant as 


‘one may have an atti 


{twas centuries ago. The difference is that accompanying the var 
ious material and spiritual forces that we worship there is little by 


of formalized ritual, We worship things like wealth, erotic 
fulfilment, powe achievement, the flag and bound: 
aries of the nation state in which we happen to live, among other 
things. Indeed, we worship these just as surely as the pagans of 
‘old worshipped their idols, perhaps even more intensely. Allah 
he Quran, 


‘Have you seen the one who takes his own passions and 
inclinations as his deity/ultimate source of waldyaht 
las:as) 

‘Who has gone further astray than the one who obedi- 
ently follows his own passions and inclinations? (28:50) 


Here the following of passions and inclinations is considered as 
one of the worst forms of shirk, yet there are neither formalized 
ritual nor idols involved. 
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‘One must never confi 


use the representation of a thing with 
the thing itself, In this case, one must not confuse a formal 
ritual that represents the adoration, service, and worship of 
some object with the actual adoration, service, and worship of 
that object 


Sometimes, though, there is a subtle ritual involved in shirk 


For example: Nationalism involves the adoration, service, and 


worshig 
aki 

walayah to the state with respect to the political aspect of life 
ning on Wall Street 


one's nation, ‘The pledging of allegiance to its flag is 


d of rit 


of shirk, through which one declares ultimate 


The tolling of the bell every business 


symbolizes the adoration, service, and worship of wealth and 
its accumulation; there, one declares ultimate wuldywh, with 
respect to one’s providence and perhaps even happiness, to 


wealth and its accumulation, Perhaps on Friday (Muslims), Sat 


urday (Jews) of Sunday (Christians), one pledges allegiance 
to Allah/Ha 


lives are divided into many compartments, in each of which 


hem/God for some of one’s spiritual needs. O% 


we pledge allegiance, consciously or subconsciously, to some 


presumed ultimate source of walayah 
Obedience 


Sometimes one does not consciously worship a given thing as 


8 presumed ultimate source of waldyah. On the other hand 


willing oF willful obedience to any person or institution which 


Is not in harmony with the waldyah of Allah constitutes a kind 


of shirk, According to a hadith, narrated by Imam Sadiq 


Wh 
to All 


ver (wilfully) obeys a man in an act of dis 


h has thereby ai 


red and served him 


In the Quran we read: 


took their priests and rabbis as lords in li 
Aillth. 9°34 


About this Imam Sadiq narrates 


‘Indeed, by Allah! They did not call their pe 


adoration, service, and worship of themselves. If they 
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had called them to the adora 
themselves their peo} 
Rather: They made permissible what was forbidden, and 


service, and worship of 


¢ would not have responded to then 


forbade what was permissible. So their people adored and 


served them without realizing it. 


The exhortations against shirk in the Quran and traditions are 
innumerable. It is no exaggeration to say that the activity of Islam 
is the struggle against shirk, be it the shirk of focused adoration 
id service or the shirk of obeying people and institutions that 


are out of harmony with the waldyah of Allah. A famous tradition 


of the Prophet says. 


Shirk is more subtle than the creeping of an ant on a black 


stone during a night of complete darkness 


And the Qur?in says 


And most of them are not dynamically be 
except that they are also still associating 
Him. (12:106) 


ieving in Allah 
rtners with 


We will say more about shirk under ‘1S’, Subprinciple 2.4.4 


where we discuss dynamic awareness (tagwa) and the operational: 


ization of tawhid. 
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5 Cognizance of the Origin. 


5.1 Allah is the: origin. of all becoming and motion 


Tae that is, everything other than Allah, including 
the realms of the abstract (like numbers), spiritual, psycho: 


logical, or mater 


al - is a creation of Allah. Furthermore, the 
existence of the world and everything within it is maintained by 


Allah. That is, Allah is both 


he creator and the maintainer of the 


world. We read in the Quran: 


Say [0 Prophet]: Have you seer 
you call upon in lieu of Allah? Show me what they h 
created in the earth? Or do they have a share (shirk) in 
the creation of the heavens?, 


your partners whom 


« 


Allah keeps the heavens and the earth from perishing. 
And if they were to perish, no one else besides Him could 
keep them from doing s0... [)$:40~41 


Among the cosmc 


ical questions one may ask, “How did Al 
lah create the world?” "How does Allah maintain the world?" 
The Que?&n and the traditions of the Prophet, particularly those 


transmitted by his Family, contain a wealth of information about 


these cosmological matters. The Qur An, however, does not place 
all the details in one place, Rather, the Quran, as it does with 


ost topics, takes a non-linear® approach, forcing the reader to 


jemplate and put the pieces together. 
il give a parti 
.¢85 of creation based on the data given in the Qur 


p. The exact details of how this outline is put together is 


outline of the cosmolog 


mand 


beyond our scope, although we will mention some of the relevant 


ayat and traditions. The fol 
and subtle details. Still, it is a difficult 
discussion in a number of places, and many of the ahadi 


wing is an introductory account and 


leaves out many cave 


will mention here, while authentic, were traditionally restricted 
to very select circles amongst the Companions, the Family of the 


Prophet, and their students. 
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5.1.1 ‘The secret of creation lies in the process of the ‘Mash ah 


The entire process of creation has been summed up in the foll 


ing ayat 


And your Cherisher-‘Lord creates what He wishes 
(28:68) 


Surely His 
a thing, He just says to it, “Become!” and it becomes 
[36:8 


manding is such that, when He desires 


‘Indeed! To ‘Him the Commanding and the Creation! 
Insal 


The first dyah describes the process of creation in terms of wish’ 


(mashi?ah); the second ayah describes it in terms of desiring ( 


dah); both the second and the third use the word ‘commanding’ 
(amr') to describe this process, and use ‘creation’ to describe 


the outeom 


of this process. The word ‘commanding’ (‘amr’) is 


synonymous with the imperative "become!" (‘kun!"); the expres 
sion ‘creation’ (‘khalq’) is synonymous with the verb "becomes 
(yakuin’), 

The second yah uses the expression ‘says" to describe the 


process: Allah’s creative process may be symbolized by speech. 
Thus the Qur?an and the traditions of the Prophet often refer to 
the creative process as a word of Allah 

The words ‘mashi?ah” and ‘inddah’ are basically synonymous 


Each may be used to mention the full process of the a 


ivity whose 
outcome is a created thing. When used to refer to the stages of 
the Divine Action there is a slight difference between them which 
we will explain below 

The second dyah in particular is more subtle than it appears 
at first sight. Let us make a couple of points: First, consider the 
expression “desires a thing’, The word ‘shay”* (‘thing") comes 


from the same root as "mashi7ah", and ‘shay”” actually means 


"the outcome of a mashi?ah™. Imam “All says in a speech, 


Allah is the ‘Producer of the thing when there was no 
since the thing (shay?) comes about from His Mashi’ah. 


Allah is the: origin. of all becoming and motion. 


So the expression “desires a thing” means “desires the production 
of something from His Mashi’ah”. This points to a difference 
between ‘mashi"ah" and ‘inddah’ to which we will return 

Based on the relation between ‘mashi’ah" and ‘shay 
('thing’) we can appreciate one of the subtleties of the hastith 
joned earlier (page 123) 


Allah created the Wish (Mashi’ah) through itself, Then 
He created the things through the Wish 
A second subtlety in Q36:82 involves the expression, ' "Be: 


come!” and it becomes.’ ‘The words ‘become’ and ‘becomes’ de- 
rive from the Arabic verb ‘kina’, Virtually every translation of the 
Q 
lated as He just says to it, “Be!” and it is’. "The problem ts that, 
in pre-Ciassical and even Classical Arabic, the verb "kana is not 
identical to the verb ‘to be’. Furthermore, there is no equivalen 
to the verb “to be’; There is no ‘is’ in Arabic 

The verb “kina” actually means “to come about", “to come 


An translates ‘Aina’ as "to be’. So the second ayah is trans: 


into reality”, or simply “to become”. This beings us to another 
subtlety: The ayah does not say 


We just says. “Become!” and it becomes. 
but rather 

He just says to it, “Become!” and it becomes. 
The subtlety is in the expression ‘says to it’. What is this it which 


is being called upon to become or to come into external reality? 
The answer lies in another yah: 


‘Did there not come upon the human being a period of the 
con in which he was not « thing brought to presence? 
[76a] 


A number of alidith explain this enigmatic ayah. Imam Baqir 
and Imam Sadiq narrate the following: 


‘He (the human being) was called to presence in knowledge 


hut was mot called to presence in creation. 
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‘His was determined in structure but was not yet caused to 


become 
Thus there are at least two kinds of existence: exis 
edge and existence in becoming or coming 


hadith mentioned earlier 


Once He originated things and the object of knowle 


came to be, then knowledg 


of knowledge 


irom Him fell upon the object 


The knowledge from ‘Mim is the initial creative knowledge con- 
comitant with Allah's Mashi?ah and Tradal 


The one who desires cannot be wiless that which is desired is 
with him. Allah always was and és Knowing and ‘Powerful, 
then He desire 


The act of wishing or desiring has a necessary condition: na 


that the object wished or desired has some form of existence 
Ina hum 


n being, one formulates an image or conception of 
what one wants, then goes about turning it into reality. In the 
case of Allah there is no conceptualizing or thinking. Rather, the 
objects of knowledge are creat very Masht'ah 
¢ of the 
6 first 
as an object of created knowledge in the Mashi’ak, When Allah 


within 


of Allah before anything else; they constitute the first st 


‘Mashi ah, Everything in the world, every creation, begi 


wishes and desires something, itis an object of created knowledge 


that is wished and desired. Once that object comes about 


an 
nes an actualized created entity 
t, “Become!” and it 
becomes, is an object in Allah’s primordial created knowledge. It 


‘outcome of the Mashi ah, it bece 


Thus the it referred to in, He just says 


is that object which is addressed and which responds by coming 
into external reality 

Let us recap what we have learned up to now:'The world - that 
which is other than Allah ~ contains two kinds of object: 


Allah's Mashi?ah or Divine Wish: This is the Action of Allah: 


the outcomes of Allah’s Mashi”ak: This is the Creation of Allah. 


Allah is the origin. of all becoming and mation. 


Allah's Mashi’ah contains the origins of all things as objects of 
knowledge, and it is upon these that the Mashi’ah operates 


@ 


Recall the hadith 


Allah created the Wish (Mashi’ah) through itself. Then 
He created the things through the “Wish 


‘One of the mysteries of the Mashi?ah is that itis created through 
itself. What this means is that Allah did not wish or desire the 
Mashiah before creating the ‘Mashi?ah. Otherwise, the wish to 
create the Wish would need to be wished, and that wish would 
need yet another wish, and so forth, 

A symbol of the wish is provided by human intention: When 


you intend to do something, you do not intend the intention to do 
something; you just intend the action. In a sense, the intention 
is intended through that very intention, not through another 
intention. 


@ 


fashi"ah, Note 


Now we will say more about the stages of th 
that the Mashi’ah and the knowledge it contains is an unseen 
mystery (ghayb). This is a mystery that even the Prophet of Islam 
and the other prophets and awliya? of Allah cannot fully fathom, 
As the Mystery, itis the Treasured, Hidden Name (sm Makan 
Makhzian) of Allah, as Imam Sadiq narrates in the Hadith of the 
Origination of Names; it is the Name that is firmly fixed in its 


own shadow: 


To ‘Him belongs the keys to the ‘Mystery: no one knows 
them except Him. (6:59) 


Say [0 Prophet]: 1 do not claim to have the treasuries 
of ‘Allah, nor do I know the Mystery... (6:50] 


‘As we discuss the stages of the Mystery ~ as taught by the Prophet 
to his closet companions and to his Family ~ keep in mind that 
language falls severely short here. The Mystery is beyond any and 


covet pene 
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all conceptual or intellectual understanding:indeed, rationality 
nd intellect are created through it. It is beyond time as we know 
ity indeed, time as we know it was created through it. Yet, it is a 
dynamic process, an engine at the heart of Universal ‘Walayah; 
it is a process outside of physical time. Finally, it is the Mercy 
that encompasses each and every th 
outcome of the Mashi?ah; itis Pure Absc 
envelops everything, no matter how small or mighty 
The six stages of the Mystery and Masht’ah have been de 
seribed in m 
Family of the Prophet is one of the most comprehensive 


g (shay’), each and every 


ste ‘Wlayah itself and 


ay ahadith; the following hadith narrated by the 


He [Allah] knows (“ilm), wi 
dah), determines (taqdir), decides (qada”), and fulfils 
(imda’), So He fulfils what He decides: He decides what 


‘He determines, and he determines what He desires 


1es (mash ah), desires (ira 


So through His knowledge the wish comes about; through 


‘His wish the desire comes about; through the desire the 


determination 


mes about; through the determination the 
decision comes about; through the decision the fulfilment 
comes about. 


Knowledge precedes the wish; the wish is sec 


the de 
sire is third; and the determination falls upon the decision 


through its fulfiln 


nt 


Thus the Masht’ah as a whole is composed of these six stages. 
Let us say something about each 


Vim (Knowledge) 


We have already discussed this above, This is the mysteri 
ous knowledge that contains all possibilities and poten 
Everything that exists is an actualization of this ultimate veil of 
the Divine Essence: 


Mashi?ah (Wish) 


When the mashi”ah falls upon a mode ¢ 


the mysterious knowl. 
(7). According to one 


edge, that mode acquires presence (dh 


Allah is the- origin. of all becoming and motion. 


That is, it is the first stage of ex. 
istence of a thing beyond the mystery of mysteries. Another 
hadith describes this substage as the beginning of the Aetion, 
That is, the mashiah is the first substage of Allah’s Action: 


hadith, it is the first presen 


Tradah (‘Desire) 


The érddah has been described in the ahadith as the resolution 
(‘azimah) to carry out what is wished. Interestingly, this de 
scription of inidah is closely approximated by the distinction in 
English between ‘wish’ and ‘desire’; the word ‘desire’ certainly 
has stronger connotations; 


Tagdir oF Qadar (‘Determination) 


According to the ahddith, the 


age of tagdir or quar involves 
i) wo the becoming thing. ‘This 


the giving of structure (hand: 
structure includes what we normally understand by the word 
structure” including height, depth, shape, and general quantity 
and quality. The structure of a thing also includes hidden and 
secret aspects such as its general ferm of life (ajal), a book 
in which every detail concerning its existence and action will 
be written, and a permission to subsist and perdure. We say, 
“general term of life,” and so forth, because these structural 
features carry some flexibility depending on the actions of the 
thing (especially in the case of a hut 
and scope of choice is particularly vast) 
" 
to in the Quran. It is a firm part of Islamic cosmology that 
Allih determines how long we will ive, that everything we do is 
in some sense “written” in a book, and that we can do nothing, 


n being, whose power 


These three ~ term, book, and permission are often referred 


pod or bad, without His permission, What the ahadith tell us 
is that each of these things is an essential structural feature of 
‘one’s very reality and not something separate from oneself. 

The following hadith narrated by Imam Sadiq mentions 
some of these hidden structural features of a thing: 


Not a thing in the earth or in the firmament comes about 
except through seven features: through a wish, a desire 
4 determination, a decision, a permission, a book, and a 


term 


oer hard drive 


Aiarything that 
the nat be 
thing da eave 


parouly 
exes The book 
os gen thing 


‘ation that em 
nate rom hat 
‘hing 


and 


‘determination 


at a 
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And in the Quran we read: 
And there is not a thing (shay”) except that its trea 


suries are with ‘Us; We do not make it descend except 
through a known measure and dete 


ination. (15:21 
Qada? (‘Decision) & mda” (Fulfilment) 


Decision and commitment are joint: When the decision is made 
itis fulfilled. ‘The abddith compares the decision to the 


fixing 


of a se contract. Once the seal is affixed the con 


act is 
immediately in effect and its provisions enforced. Similar 
the decision (qada”) is made itis fu 
wished has con 


led (imda 


Then the thing 


into external, concrete reality 


5.1.2 ‘The first general outcome of the Masht’ah és the water of 


life and walayah, 
We can consider the outcome of Allah’s acting from two aspects 


On the one hand, we may consider the entire 
thing within it as an outcome of the Al 


d and every 


On the other hand, we may 


‘onsider each individual thing as 
aan outcome of Allah's Mashi ah, 


The first aspect is prior to the second because creation in its to 


tality forms a continuous, seamless whole 


Neither your creation nor your being sent forth is like 


anything other than a single soul... { 1:28) 


You will not find in the creation of Al-Rahmin any 
disharmony or discontinuit) 


Hence whatever individual thing that comes into existence comes 
as a modality of the whole 

So what is the nature of the whole that underlies all ofits parts? 
What is the first substance created upon which everythin, 
creation depends? Put simply: What is the first thing (shay”) that 


Allah created? That is: What is the first outcome of the ‘Mashi?ah? 
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Allah is the origin. of all becoming and motion 
The best answer to this is given in the course of a wonderful 
hadith narrated by Imam Bagir. A scholar from Syria came to 


him and said. 


I would like to ask you abc 


tthe first (thing) that Allah 
created from his creation. For someone | asked answered. 
“F ” Someone else said, “The Pen.” Yet sor 
said, “The Spirit. 


Imam Bagir then said, 


They have not said anything! 7 


inform you [narrating 
from my ancestors] that Allah, magnified and exalted, was 
And the Creator 
wus before the created. If the first of what He created were 
«thing (shay 
then there would be no end [of thin 


and there was nothing other than ‘Him, 


that came to be from another thing (shay) 
|. In that case Allah 
‘i that some thing could exist such that Allah 


would be s 


does not precede it [since the chain of things would have 


no beginning]. ‘But Allah was when there is nothing other 


than ‘Him 
And ‘He created that [first] thing (shay?) which all things 

the ‘Water from which He created 
de the lineage of each and every thing 


come from and that 
the things. So he m 
go back to the ‘Water, and He did not give the ‘Water any 
in 


age at ull 


The point that the first outcome of Allah's Mashi"ah is the Water 
is supported by the Qur*an 


And from the Water we made everything alive. |21:30] 
On the one hand, this éywh tells us that all living things are made 
of water. At a deeper level, the dywh is telling us that everything 


is alive and made of water, Afier all, 


Neither your creation nor your being sent forth is like 
anything other than a single soul... [31:28] 


inscribe, 


the 0 


sooner thing 


Keep ia mind 


te thing wich 


‘thing The We 


‘panprychusm 
primordial am 


peyshinm 
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‘There is not a single thing except that it glorifies through 
praising Him, but you all do not understand their glori- 
fication. (17:44) 


On the one hand, the world as a whole is as a single, living soul 
On the other hand, every single thing (shay’) without exception 
particip 
Glorifying and praising 


on some level in the glorification and praise of Allah 


features of living things, so every 
thing (shay”), every outcome of the Mashi’ah, is actually alive 


Of course this life and intelligence that pervades all things is 


not the same as human life and intelligence, but something much 
deeper and more subtle, After all, you all do not understand their 
glorification. Rather, human life and intelligence is a symbol of 


the life and intelligence that pervades the whole and each of its 


parts. Similarly, the Water from which everything is created is 
ds the 


not HO, Rather, H,O is a symbol of the Water that grou: 


whole and each of its parts. For in water you will not find any 
disharmony or discontinuity. It is completely transparent and 


In pre-Classical Arabic the word ‘md?* (‘water’) is used to 
name more than just H.,O. It is also used to refer to juice, sap 


from trees and other pla 


ts, and other fluids, Thus we ma 


that the Water of creation is a fluid, At this point modern physics 
can help us. The equations of motion for a fluid ~ signifying the 


rules governing the movement of water and other fluids - are gov 


ened by something called “fluid dynamics.” The laws governing 
the physical universe as a whole - including gravitation, electric 
ity, magnetism, and other forces of nature ~ are governed by 


something called “field dynamics.” Now it so happens that field 


dynamics is a generalization of fluid dynamics. That is, the laws 
governing the field of matter that grounds the physical universe 
are modelled upon the laws that govern fl 

Thus, just as a fluid is a generalization of water, a field is a 
zation of a fluid. In the spirit of the pre-Classical Arabic 
upon which the QurAn is based, we may say that the Water of 
primordial creation is none other than a general field that grounds 
all of the outcomes of the Mashi” ah. The Water is thus the Cosinic 
Field 

This Wa 
down: 


genera 


er, this Field, is nothing other than walayah sent 
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Observe and contemplate the imprints of the Mercy of Al 
lah, how He gives life to the earth after its death. | 30°50] 
And Allah sends down the water from the sky, thereby 
giving life to the earth after its death | 16:65} 


From contemplation upon the above two ayat the following is 
clear 


1 Water is the principle of life 


the Mercy of Allah is the principle of water; 
3 Water is that which Allah sends down from His Mercy: 
4 Water constitutes the very imprints of the Mercy of Allah, 


Nore: Q16:6s is the only dyah in the entire Qur%An that men. 
tions the imprints (thar) of Allah, and here they are associated 
with His Mercy, We have already explained more than once that 
Mercy’ is a specific expression that names Universal ‘Waldyah 
The imprints of the Mercy of Allah are nothing other than the ir 
prints of Universal Wildyah, And these imprints constitute noth 
ing other than the Water that is sent down from the Mashtah, 
This is symbolized by water coming down from the sky. When 
the water reaches the earth, it brings it to life, producing all man. 
things. Similarly, every individual thing that comes 
of Allah's 


ner of li 
about is created from the Water that comes about by wa 
Mashi"ah. 

Thus the Water is the cosmological symbol of Universal 
Wulayah. It is the Cosmic Field that constitutes the “matter 
of everything that exists, be it physical, spiritual (like the psyche) 
or intelligible (like a number), 


@ 


The Prophet of Islam has said that observation of the sea is a 
kind of “ibadah or adoration and service of Allah, In Arabia 
rivers are few and rare, but it would seem that any major body 
of water, river or sea, would qualify here. Meditate the harmony 
and continuity of the water, its flow, the life that draws upon it 


the sequel be 
poue 92 
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Meditate the waves that seem to take on a life of their own but 
which are inextricably tied to it. Through reflectively meditating 
upon the water one thereby meditates upon the very ground of 
all things that flows from the Mashi?ah. ‘Through contemplating 
thereby contemplates that walayah which is the 


the water on 


very symbol and descent of Universal Wiulayah. 


5.1.3 ‘The Rubabiyyah of Allah is projected from the Empyrean of 
Allah, His Pen, and His Tablet 


ah 
that grounds all creation, Within the Water, everything is inter 
connected, However, itis not the case that Allah has left the Water 
to its own devices, removed the Hand of His Universal ‘Wialayah 
from it, and has no role to play in administering its affairs 


All things are created from the Water, the cosmic field of wal 


Allah keeps the heavens and the earth from perishing. 
‘And if they were to perish, no one else besides Him could 
keep them from doing so. |) 5:41 


Recall that everything in the universe is built upon walayah-re 
lationships. In pi 


laywh-rela 
od, The nu 
cleus of the atom and the electron, the earth and the moon, the 
sun and the earth, the Milky Way galaxy and the sun, 


ticular, there are relative polar w 


tionships built around the poles of guardian and wa 


nd the 


tionships between clusters of galaxies; the heart and the cir 
culatory system of the body, the brain and the nervous system of 
the body; fath 


ind daughter, leader and follower, teacher and 
disciple: the world is built around relative waldyah-relationships 
In the Cosmic Field, the Water of walayah-in-descent from 


the ra 


n-cloud of the Mashi’ah immediately polarizes into a 


walayah-rel 
organ istration, At the other pole is everything 
else in the world, be it manifest or hidden. The pole of guardian. 
ship in the Cosmic Field is called “the “rsh” of Allah 


jonship. At one pole is a principle of guardianship, 
zation and adm 


Al Rahman projects His guardianship uniformly over 
the Throne. (20:5) 


Moreover, He projects His guardianship uniformly over 
the Throne; He administers the command. [10:3] 


Allah is the- origin. of all becoming and motion. 
@ 


The word “‘arsh" ~ as used in the Quran ~ is occasionally trans: 
lated as “empyrean’ (naming the highest and furthest celestial 
heaven), and usually as"throne’. Both ‘throne’ and "empyrean’ 
are applicable to some degree, but neither expresses the primary 
signification of “‘arsh’ 

Relating to its translation as “empyrean’ the word "“arsh" is 
also used to mention the brick encasing of a well, the roof of a 
house, a dwelling that provides shade, or a pavilion; these reflect 
primary or close to primary uses of “arsh’, Relating to its transla 
tion as throne’, “‘arsh' is used to mention the power, dominion, 
kingdom, and chair of a king; these reflect secondary or more 
distant uses of “arsh’, “\Arsh’ is also used to mention a struc 
ture of four or five pillars or columns (each usually made from 
the trunk of a date-palm tree) upon which geapevines grow and 
fies the raising 
nd up. 

Jn that the primary sig 
1 which is raised up from the 
haps the 
he fact that 


wrap themselves. The verbal root of “‘arsh’ sig 


or building of such a structure from the gro 
Thus, from the lexicographers we h 


nification of “arsh’ is so 


ground and which has a covering, roof, or ceiling, P 


use of “arsh” to mention a throne derives from 
throne is not merely the seat of a king, itis the ratsed seat of a 
king, usually plac 
(like a seat on a high stage in a theater), Further, ifthe king holds 
would be covered to shade the king 
arsh” is not so much the seat but the 
is placed and covered 

The Quran refers to something like this when referring to 
an incident in the story of Jacob and his son Joseph: 


J on a structure that is raised from the ground 


court outside, such a se 
Thus the 


from the « 


raised structure upon which the ses 


And he [Joseph] raised his parents upon the ‘arsh, 
whereupon they all [including the children of Jacob) fell 
before him in prostration. (12:100| 


So the concept “throne” is by no means the primary significa 
tion of the word “‘arsh’; rather, that concept is derived from and 
secondary to the original meaning of the word. The classical lexi 
cographers of the Quran generally reject the idea that the word 
“Sarsh’ as used with respect to Allah refers to a seat or throne. 
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Furthermore, the Family of the Prophet in particular rejected 
this interpretation as well. As a metaphor, however, the Arsh as 
Allah's “Throne of authority” is acceptable in some contexts, 
The term ‘empyrean’ also has problems as a translation of 
“arsh’. It has certain connotations in ancient and medieval as. 
tronomy which can lead a reader to think that the Qur”n sup: 
ports some variety of the now outmoded Ptolemaic cosmolog 


ical model of the heav of celestial mot 
4 region of light and 


nds the entire universe 


In particular, 


‘empyrean’ refers to the highest sphere 
sublime fire that surro 

On the other hand, in more modern times the word 
empy 
from which God reigns over all. This latter connotation is rea 
sonably close to, but by no me 


Arsh with which we are concerne 


n' evokes the idea of a supreme, sublime place or heaven 


identical to, the notion of th 


here (partly because tanzih 
precludes the notion of Allah being in a place). We say, “with 
which we are concerned here,” because the word “‘arsh’ is used in 


4 number of slightly ditferent ways in the afuldith, some of which 


so reasonably close to the connotations of ‘empyrean’, For 


lack of a better word and with the afore-mentioned reservations 


and caveats, we will translate "Arsh" as "Empyrean 


® 


As we indicated above, the verbal ros 


of “Sarsh” signifies the 
raising or building of a structure with pillars or columns from 


the ground up; this is the primary significance of the word. Put 
way, a 

that is raised from its ground, The Cosi 
ground of the “Arsh and the “Arsh is 
the Que” 


anoth 


‘arsh, in the literal sense, is a pillared structure 
Water Field is the 
ised from the Water, as 


.aind His Empyrean was over the Water... [11:7] 


The Cosmic Water that grounds all of creation is thus beneath the 
Empyrean. It is the source of the Empyrean, and also supports 
n. At the same time, the Water beneath 
the Empyrean is the ward of the Empyrean, and the Empyrean 
is the guardian and principle by means of which the 
everything that comes from the Water is administered. 


or “carries” the Empy 


fiairs of 
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The role of the Empyrean as the place through which Allah's 
waldyah and rubabiyyah is channelled and projected is summed 
up succinetly in the following dyab: 


Al-Rahman projects His guardianship uniformly over 
the Empyrean. |20:5} 


This aya is actually quite difficult to translate, The expression 

istawd ‘ald’, which we have translated as "projects uniform 
guardianship over’, is where the difficulty lies, According to the 
lexicographers, ‘isfawit ‘ald’ is a synonym of ‘istawld’, a deriv 
ative of ‘walayah’. The word ‘istawla” means *(he) enveloped 
{something} in walayah™. To the connotation of “istawia’, ‘istawa 
fala’ adds a connotation of evenness and wniformness, ‘That is, Al 
\ah’s walayah and rubabiyyah is distributed aver creation so that 
hing, in reality is any closer to His grasp than anything else. A 
xd by Imam Sadiq about the above dyah states: 


hadith nae 


[M means:] He projects His guardianship uniformly 
over everything, so nothing is closer to ‘Mim than any 
thing else. Nothing distant can be distant from Him, and 
nothing near can be any more near to Mimi ‘He projects 
‘is guardianship uniformly over everything. 


Note that the “Arsh is referred to Allah through His proper 
name "Al-Rahman'. As we explained earlier (see page 129), of 
the two proper names of Allah, ‘Allah’ and ‘Al-Rahman’, the 
name ‘Al-Rahman’ refers to Allah in particular correspondence 
to His essential waldyah and voluntary walayah, Allah's power 
and knowledge (essential walayah) are manifested through Hix 
action. And action (voluntary walayah) descends from the Mys: 
tery to the Empyrean, and from the Empyrean to this immediate 
and visible world, 

SuBtie rout: The tanzth of Allah per se - that is, His in 
knowability 


finite, indescribable ahad-ness, samad-ness, and v 

is also manifested through the Action that descends from the 
Mystery through the Empyrean. But, properly speaking, this man 
ifestation of tanzih is connected to creation through the n: 
Allah’ rather than through the name "Al-Rahman’, Exp oF sum 
TLE POINT. 
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With respect to essential 


alayah, the Empyrean is at once 
created knowledge and created power. According to a hadith 
narrated by the Family of the Prophet 


The Empyrean is not Allah, bu 


[the word] ‘Empyrean is 


a name for knowledge, power, and an Sarsh [Le., rvised 


structure] within which ts each and every thing (shay’) 


What is meant by ‘within which is each and every thing’ is ex 


plained by another hadith, this one n: 


rated by “Alt ibn Husayn: 


In the Empyrean is the likeness 


everything that A 
hhas created in land or sea. This is the interpretation of Wis 
saying, And there is not a thing (shay?) except that its 
treasuries are with Us... (15:21) 


Given an individual created thing, it has a treasury (ki 


nah) 
in the Empyrean; that treasury constitutes a likeness (timthal) of 
the created thing, Perhaps we can say that the sur t 


of these 
likenesses of all created things constitutes the contents of All 


second created knowledge. The first created knowledge is the 


stage of the Mashi’ah, as discussed above. Such ki 


myste 


within the Mystery, something which no one, not even 
4 prophet or waliyy of Allah, can encompass. Thus the Mystery 
contains the first stage of Allah’s created knowledge, and the 
Empyrean contains the second stage of that knowledge, a know! 
edge which descends frc 


n the first, We will return to this point 
further down 

Remember that Knowledge and Power are attributes of the 
Essence: When the hadith says that 'Empyrean’ is a name for 


knowledge and power, it is saying that the Empyrean is a mani. 


festation of Allah's essential walayah 
The Empyrean is also the gate through which Allah projects 
His voluntary waldyah: 


Moreover, ‘He projects His guardianship uniformly over 
the Throne: He administers the command, |10:3] 


In this ayah the uniform projection of walayuh is explained in 
terms of administration and governance, that is, lordship and 


Allah is the- origin. of all becoming and motion. 


rubdbiyyah. Administration and rubibiyyah are summed up in 
the four voluntary activities of creating, provi 
and giving life: 


ing, giving death, 


Allah is the one who created you; then ‘He provided for 
you; then He gives you death; then ‘He gives you life 
[again]. Are there any amongst your associates who can 
do any of that?!? How high and exalted is Allah above 
that which they associate [with Him]! (30:40) 


Every act of Allah in His creation can be understood in terms of 
one of these four activities. 


(c) 


According to a hadith of Imam SAli, the Empyrean is cubicle in 
structure. It is made of four pillars of light: a white light, a yellow 
light, a green light and a red light, ‘The white light is the light 


of knowledge and consciousness (“aql), Co 


sciousness is the first 
and foundational pillar of the Empyrean (according to the Hadith 
of the Troops of Consciousness - see 15°P, page 138), We will 
return to the cubicle nature of the Empyrean below. 

The following correspondences and identificati 
scattered throughout the Quran and reliable ahadith, However, 
it would take up too much space to concatenate all the relevant 
references here, in part b full of 
many symbols, each of which requires some explanation of its 
own, To summarize: 


The white lig 


n are found 


ause most of these altadith a 


also corresponds to the 


Nant By the Pen and what they inscribe, (68:%| 


The word ‘Nin’ names the twenty-fifth letter of the Arabic alpha 
bet (phonetically equivalent to our letter 'N’). Iti 
name, among other things, an inkwell with ink in it 

Some traditions describe the Nin as a river, which Allah 
ink, ‘Thus, itis an ink derived from 


also used to 


commanded to congeal in 

the primordial Water. 
From the ink of the Nan, the Pen inscribes upon the ‘Pre 

served Tablet (‘Lawh Mahfiig). The Preserved Tablet contains the 
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original Quran ~ before its descent to the visible world -, as 
well as a record of all things beneath the Empyrean, including 
their actions, term of expiration, provisions, and soforth. It is 
apparently a manifestation of the tagdir or determination stage 
of the Mashi’ah, The knowledge that characterizes the Empyrean 
is thus located within the Preserved Tablet 

The Preserved Tablet is the green light of the Empyrean: it is 
the Universal Soul of everything beneath the Empyrean 


Neither your creation nor your being sent forth is like 
‘anything other than a single soul, {51:28} 


The yellow light of the Empyrean corresponds to the Spirit (Rith). 
In the Quen we read: 


v 


y ask you [O Prophet] concerning the Spirit. Say: 

The Spirit is from the Commanding of My Cher- 
isher-Lord, and been given of knowl 
edge except a little.” 


u all have 
785 


After Consciousness (‘ql the Spirit is perhaps the mightiest of 
Allah’s creation, According to the ahadith, it is a creation higher 
the Spirit that the 
prophets and those sharing their rank of wulayah (such as Mary, 


ls, It is throw 


than even the mightiest of ang 


the mother of Jesus) obtain their knowledge and power to do 


things normally considered to be out of the ordinary 


The word ‘rah’ (‘spirit’) is derived fr 


m ‘rik’, meaning 
“wind”. In the hadith that Imam Bagir narrated about the Water. 
the Spirit is actually called, “the Wind.” Other traditions also 
explain that the Spirit is a kind of wind. The Spirit is not a static 
ng but a movement and energy tha 
It would not be inaccurate to t 


effuses everything alive 
late ‘al-Rah' as ‘the 
Energy’. Without the Rith, everything beneath the Empyrean 
would come to a complete halt. Perhaps this is why, according to 
h narrated by Imam Baqir, Allah says to the Wind 
(ies the Spirit), 


another had 


You are my greatest soldier! 


The red light of the Empyrean is the pillar of creation beneath the 
Empyrean. It stretches as a pillar of red ruby from the Empyrean 
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to this physical universe. Like the red blood in the body, itis the 
vehicle that connects everything to the Heart of the World, that 
is, the Empyrean. The red light carries all the vibrations of cre 
ated things; one might say that it is Nature herself, the Universal 
Nature of everything beneath the Empyrean, 


() 


Closely related to the red light Is the world of motes (dharr), It is 
here that the individual souls unique to each one of us come into 
being. We discuss this realm in some detail in the sequel (viz. 75: 
see 1S, Principle 1.5). In the world of motes is found the pri 
mordial clay (finah) out of which each individual is molded. 


$..4 The hidden world of the Empyrean manifests in the Celestial 


‘Dominion. 


The Empyrean, its four lights, and related matters (such as angels, 
the world of motes and the like) constitute the hidden (batin) 
world. This is distinct from the world of the Mystery (Ghayb) 

Now we come to what is, at least roughly, the visible world. 
The physical universe in its entirety is 1su 
Quen by the expression, ‘the heavens and the earth’, Some 
times the word ‘mulk’ (generally translated as dominion’) is used 
nd it 


ly named in the 


to mention the outer, manifest visible we 


ents, 


natural laws, ai 


4 other aspects, collectively called “workings.” 
In the Qur"An we read: 


‘Indeed! To Him the Commanding (Amr) and the Cre- 
ation! |7:54) 

‘So glorified is He in whose Hand are the inner workings 
(malakiit) of the Heavens and the Earth; you will be 
returned to Him! [56:83] 


‘Magnified is the One in Whose ‘Hand is the dominion 
(mulk); He is powerful over each and every thing. [67:1] 
The manifest (gahir) world of the mulk (outer workings) thus 
stands in contrast to the hidden (batin) world of the malakat (in: 
ner workings), and both stand in contrast to the mystery (ghayb) 
of the Commanding (Amr) ~ that is, the Mash 
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Corresponding to the ‘Arsh or Empyrean (in the hidden 
world of the malaktit) is the Kursiyy (in the manifest world of the 


mulk) 


‘His Kursiyy encompasses the heavens and the earth. 
2255] 


The word ‘kursiyy’ is almost as problematic as “ar 


The word 


kursiyy’ may be used to mentic ir 


throne, seat, or simple ch 


nalogous to one of the usages of “Sarsh’. As for the Kursiyy 
of Allah, there is hardly any se 
or abiadith to warrant that it is a 


Quran does mention a kursiyy of the Pre 


wural evidence from the Que?in 


hrone or chair of any kind. The 


het Solomon, but even 
here it is not conclusive that “chair” per se is signified. 


The known cont 


jons of the root of “kursiyy’ (kt rs) also 
have little, if 


ny, apparent connection to the ideas “ch 


throne”, ‘The connotations of this root inchude “putting some 
thing together, one part over the other” or “collecting together 
Related to this is the connotation “a building and its foundation 
becoming compact and cohesive*. Derivatives of this word were 
used to describe buildings made from compact mud or dung. A 
ei 


ments is a kurrdsah, so-called because its papers are compacted 


kirsis the foundation of a building, A collection of bound docu 


together, According to the lexico 


phers, both ‘kursiyy’ and "kur 
rasah’ cach mean “a concrete object whose parts each necessitate 
‘one another 


These connotations appear to be directly related to the mean. 


ing of ‘kursiyy’, in the sense of “Allah’s Kursiyy’, According to 
scriptural evidence, the Kursiyy is a body that encompasses and 
‘ontains the entirety of heavens and the earth, that is, the physical 


universe. In this universe everything is harmonious and cohesive 


You 


lI not find in the creation of Al-Rahm 
disharmony or discontinuity. {67:3 


any 


‘Have you not seen how Allah has created seven heavens 


in strata [that is, one on top of the other}: {71:15 


Thus the word 'kursiyy’ would seem to signify something that per: 
{ains to the structuring of the physical universe, its cohesiveness, 
and its being collected together as a single whole. 
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Another signification of the root k r s has to do with the 
stringing of beads along a necklace. This idea can be used as a 
metaphor for the stars, and we find that the ancient astronomers 
used 'kursiyy” to name the outermost sphere of the stars, but still 
below the astronom 


al empyrean 


Yet another signification of this root is “gathering of know! 


edge in the heart”. There are a number of authentic ahadith 
that identify the Kursiyy with knowledge, This is manifest ( 
knowledge, k 
taining to the physical universe and its outer workings (mulh) 

The 
you can see. It is analogous to the “Arsh, particu 
astronomical perspective. Perhaps the closest word in modern 
English usage is the adjective ‘celestial’, In the case of the adjec 
tive ‘empyreal’ we have a corresponding noun, ‘empyrean’. There 


awledge of the laws of nature and everythi 


ame Kursiyy" thus poses problems for the transla 


is a corresponding noun for the adjective ‘celestial’, namely, just 
Jestial’. A celestial is a heavenly or mythical being from the 


heavens, which is not quite what we need. The compound ‘celes 


tial sphere’ is available, but that smacks too much of astronomical 


theory. For 01 
Dominion 
Perhaps, if we use this 


purposes, we will create a compound; 'Celest 


ough, we will be able to abbreviate 
this as simply ‘the Celestial 


@ 


There are three kinds of knowledge which constitute manifesta, 
tions of Allah's essential waldyah: 


Ghayb (Mystery) 


This corresponds to the realm of the Mashi’ah ("Wish), No one 
except for Allah 


has full access to 
*Batin (Hidden) 


This corresponds to the realm of the malakiit (inner workings) in 
the Empyrean. This is the knowledge that the prophets are given 


access to, some more than others. Those who have reached the 
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higher stages of Yagin (See 15°P, Principle 2.5) are also given 
some limited access to this realm of knowledge 


Zahir (Manifest) 


This corresponds to the realm of the mulk (outer workings) in 
the Celestial Dominion. This is the knowledge which is rela 
tively accessible to astronomers, physicists, chemists, biologists, 


geologists, physiologists, psychologists, and other scientists 


Imam Sadiq narrates the following hadith, confirming the abave 


division of knowledge 


The Empyrean per se is distinct from the Celestial ‘Domuin: 


ion, because each ix a [separate] door, and are among the 


greatest of the doors to the Mysteries, an 


gether 


constitute rwo mysteries. ‘In the unseen they are connected 


ause the Celestial ‘Dominion is the manifest (zahir) d 


the Mystery from which came the dawn of origination as 
well ay all things (shay”). And the Empyrean is the hidden 


(batin) door in which is found knowledge pf quality, becom 


ing, determination (qadar), lint, location, and the descrip 


tion of the wish (mashi?ah) and the desire (inadah). 


Finally the Mystery contains one knowledge (generally 


sible), and the hidden and manifest together constitute another 
knowledge (generally accessible), Imam Bagir narrates the fol 
lowing hadith 


Knowledge is actually two kinds: There is a knowledge that 


belongs to Allah and which ts treasured; not a single one 


from amongst creation can examine it. ‘Then there is a 


knowledge ‘He teaches His angels and messengers. Th 


which He teaches His angels and messengers will come 
about; Allah does not belie Himself. His angels, nor His 
messengers. But the knowledge that is treasured; 1 


vances from it what ‘He wishes, He delays from it what He 


wishes, and He confirms what He wishes 


This is a commentary on the ayah 


Allah is the: origin. of all becoming and motion. 


Allah erases what He wishes and ‘He confirm: 
belongs the Mother of the ‘Book. |13:39] 


3 to Him 


In the Preserved Tablet of the Empyrean, there is a record of that 
which will take place. Parts of this record are fixed, including 
the promises made to the messengers and prophets of Allah. But 
parts are not fixed: There is a Mother of the ‘Book in the Mystery 
before the beginning of the Action, i, before the first stage af 
the mashi?ah, This adds a dynamic element to the Tablet. Things 
are not always as they appear, not even in the Preserved Tablet. 
There is no absolute predestin 

Consider the ayah, Allah erases what He wishes and He con 
desire 
-s but does not determine, sometimes He determines but 


firms... Sometimes Allah wishes but does 
He desi 
does not make the decision, thereby fulfilling the origi 


al wish, 


The descent of a thing may be suspended in the Mystery 

The interaction of the three types of knowledge and the stages 
of the Masht’ah lead (o all kinds of possibilities. Sometimes 
things appear one way in the Preserved Tablet, then Allah erases it 
and replaces it with something else. For example: This interaction 


plays a major role in the answering of prayer and 


pplication 
Further, in this interaction lies the secret to the question of free 
will and predestina that Allah is ab: 
jutely just, We cannot delve any more deeply into this deep, 
ngerous sea here, where many a thinker, philosopher, theolo: 
gian and mystic has drowned or barely escaped with his life, We 
will leave the reader with two ahddith; First is the very famous 


jon, as well as to the poi 


hadith which serves as the ship by which one may navigate this 


treacherous ocean, As Imam $adig reports, 


There is no predestination and no free will; rather, itis a 


matter between the two matters 


Second is another hadith which serves as a commentary on the 


first (also narrated by Imam Sadiq): 


Surely Allah created the creation, knowing that towards 


which they are 
things] and He forbade them [from other things]. ‘What 


sming. ‘He commanded them [to cert. 


ever thing He commanded them to do, We surely made for 
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‘them a path to abstain from it. They cannot come to carry 


it out or leave it except through the permission of Allah 


@ 


We have now reached the end of our outline of some of the major 


categories of Islamic cosmology, and of the 


cent of walayah 
and rubabiyyah from the Mystery down to the physical universe 
We reiterate that we have left out many details and subtleties, but 
the basic outline is there. For a summary of the stages of Action 


and Creation, see Table 5.1.41 


General_| Knowledge | Real Micro stag 
ashi 
pasion | Mysery | Masha 3 2 
ua 
Mid ah (4 
Malaka —— : 
Manifest | Kurs GMult) | physical avers and ea 
ble 5.1.41 ‘The descent of watlayah and rububiyyah 
® 
The best symbol of the entire cosmological system of Islam is 


the Ka‘bah, located in Mecca, the birthplace 
Islam, The Kabab i 


literally means “cube*) that dates back to the time of Ishmael, the 


f the Prophet of 


a cubicle structure (in f !'kaSbah 


first son of Abraham. Raised by Abraham and Ishmael together 
from the sands of Mecca, the Kabah is also the key symbol of the 
Arsh or od, the Ka%b 
raised, roofed, structure, Its fi 


of the Arsh. 


mpyrean, Ind 


his itself an “arsh, that is, a 


four corners mirror the four corners 
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According to a hadith of the Prophet of Islam narrated by 
Imam Sadiq 


The Kabah is 


d “Kabah * because it is square-based, 
Ut it square-based because it is in correspondence to 
we (‘Bayt ‘Ma‘miir), which is 


square-based. ‘The Oft-frequented House is square-based 


the Oft-frequented Ho 


the Empyrean is square-based. ‘The Empyrean is 
square based because the phrases upon which ‘Islam is 
allah! 


-hamau li- A 


based are four: ‘Sub exclamation of 


tanzih (see page 109)] Hah” (Praise to 


Allah’), “La ilaha illa allahu (‘There is no deity/ultim 


ource of waldyah except for Allah’), and “Allah akbar 
(Allah is greater!’ 

Thus there is a correspondence between the ‘Arsh, the subtle 

ns of the Celestial Dominion, a 

of the Celest 


thus corresponds to one of the pillars of the Empyrean, and to one 


id the clearly visible regions 


1 Dominion. Each vertical corner of the Ka‘bah 


of the four phrases, each of which is a calling to presence (dhikr) of 


Allah (see the discussion of dhikr beginning on 15'P, page 151), 


There are additional square- and four-based correspondences 


mentioned in the scriptural sources of Islamic cosmology. Ta 
ble 5.1.42 summarizes just some of the correspondences relevant 


to our discussion. 


A couple of note 
1 Aswe explained earlier in a marginal note (see page 146), there 
are four stages to the actual Action; the mashi?ah (wish) is the 


beginning of the Action, as the hadith says 
q 


2 The order of corners of the Kaba 


:dance with the direction used by the pilgrims when circling 


h goes counter-clockwise, in 


ace 
the Ka*bah during Haj 


3 The Black Stone is probably a meteorite; according to tradition 
yy white, thus mirroring the white light of con: 
ness, It is located along one of the vertical corners of the 


it was origina 


sci 


Ka‘bah. 
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out on a mission, Thus an angel is a messenger, in particular, a 
messenger from the Empyrean to the realms beneath it 


Mashiah Empyrea Kabab Dh 


If we take the word "malak” on face value, its root is m | k, 


ness Black Stone 
‘i ‘ioc = which signifies power, control, and ownership. Thus an angel ina 
deerrination | green tight thd power or force, analogous toa force of nature (like a windstorm), 
decision red light aah Both derivations are consistent with the Quranic account 


Table 5.1.42 Square and four-based correspondences in the cosmol 


ogy of Islam. 


@ 


In their five daily communions, Muslims face Mecca and pros 


trate in the direction of the Ka‘bah. One of thie reasons for this is 


now clear, The Ka‘bah is the symbol of the ‘Arsh and Empyrean 
of Allah, and the Empyr 


ity of Allah's created walidyak and rububiyyah is projected. The 


m where the activ 


Is the place fr 


facing towards Mecca symbolizes the orientation of the human 


being towards At-Rabm 
through which Al-Rah 
ship {30:4} 


n through the gateway of that En 
In uniformly projects His guardian 


2 Allah administers creation. through creation, both 


visible and invisible 


In the hidden realm of the Empyrean and within the subtle 


regions of the Celestial Dominion (see the al note on 


page 161) there are living beings with v 


ying degrees of intelli 
gence, consciousness, and will. These are the angels (mala? ikish) 
and Jinn (Jinn, the English term coming directly from the Ara. 


n-manifest beings deserves 


bic), A discussion of these hidden, ni 


a detailed discussion that we cannot give here. Itshould be known. 


however, that the Que tn and the traditions affirm their existence 


(there are dozens of references to the angels in the Quran alone) 
and dynamic belief in them is a part of dynamic belief in the 
Quran and the Prophet 

the general consensus of the lexicographers and gramma 
ans is that the word ‘malak’ (singular) is a phonetic abbreviation 
for either 'ma"lak’ (? | k) of ‘mal?ak? (I ? k). The two ro 


carry a similar connotation; the sendin 


f a message or sending 
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of angels. In general: An angel is a celestial power made of light, 


possessing consciousness and intelligence, that carries out missions 
from the Empyrean, including the bearing of messages, signs, and 
portents 

From the Qur?a 


[10:3] 
‘By the administers of the command! |79:5) 


The Angels and the Spirit descend therein ~ with the per 
mission of their Cherisher-'Lord - with every command, 
(ota) 


The basic function of the angels is the adm ion of every 


thing beneath the Empyrean. Although they have intelligence 


ss, they do nothing except what they are corn: 


and consci 
manded. It is not the case that Allah has delegated any indepe 


dent walayah or authority to them: 


Rather, [they are] honored adorer-servants. 
They do not precede Him in speech and only through 


His command do they act. |21:26-27] 


That is, they are the vehicles of the Amr or Commanding of Allah, 


and the carriers of His rubabiyyah 
rc) 


Angels have ranks. At the top are Michael (Mika7il), Raphael 
(erafil), the Angel of Death (Ezrail (“Tzrail)), and Gabriel (Ji: 
bril). Note that their number is four, the same as the number of 
of each angel to a pillar of 


pillars of the Empyrean. The relatic 
the Empyrean is summarized in Table 5.23. 
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Angel Light | Administration 
Michael white provision 
Raphael yellow life 


q death 


Angel of Death | gre 


Gabriel red creation 


Table 5.23 ‘The four chief 
angels and the Empyrean. 


These fo 


angels are not demigods; they have absolutely nc 


dependent authority whatsoever. One cannot ask any of them 


for provision, life, death, or influence over natural events. They 


them: they are cre 
ated vehicles of His rubabiyyah, but have no rububiyyah of their 
‘own. Only Allah can answer supplication and prayer 


(c) 


ngel in the visible realm is the bird. 


merely carry out what Allah has commanded 


The primary symbol of the 


Pigeons were commonly used as messengers ence upon a time 
hawks were also sent out on missions, From high in the sky, a 
k to the sky. Its 
home lies in high cliffs and mountain tops. Similarly, the angels 
descend from the higher subtle heavens of the Celestial Domin 
on, or from the very Empyrean itself, flying back up once their 
missions are completed. The singing and warbling of the birds 
of nature is considered to be a kind of glorification of Allah, and 
an exclamation of tanzih: According to many hadith, there are 


jestic eagle descends down and then flies ba 


angels wh 


primary if not sole function is the exclamation of 
tanzth and singing it across the cosmos. That is: Through one 
class of angels, the vibrations of the exclamation of tanzth fill the 


entire Empyrean and the Celestial Dominion. 


The Quran mentions the symbol of the bird explicitly 


Have you not seen that whoever is in the heavens and 
the earth glorifies Allah; the birds in ranks? ‘For sure, 
each knows its way of communion and its glorifica 
(24:41) 
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According to the Family of the Prophet, The birds in 
angels. The Qur°an also speaks of angels with wings: 


ranks are 


‘Praise to Allah, the Naturalizer of the heavens and the 
earth, the Maker of the angels as messengers with wings: 
two, three, and four. He adds to creation as ‘He wishes: 
Surely Allah is powerful over each and every thing. 


Based on the numerous ahadith on the subject, it appears that 
the more wings an angel has, the more powerful that angel is 
According to the Prophet, of all of Allah's creation, Allah 
created more angels than anything else in the universe. There is at 
least one angel associated with each and every visible thing and 
event. The very laws of nature of the visible world are supported 
by these subtle and hidden angelic forces, through which the 


harmony of i 


cosmos is maintained: 


s-cthe primordial nature of Allah upon which he natw 
ralized humanity, There is no changing the creation of 
Allah, (0:30) 


You will not find in the creation of Al-Ralman any 
disharmony or discontinuity. (67:3) 


@ 


The plural ‘mala ikah’ has a general sense and a specialized sense 


In the specialized sense, it refers to the beings of light mentioned 
above. In the general sense, the word ‘maldikah’ is sometimes 
ng 
4 class of living creatures which are definitely not angels, but 
which do inhabit both some of the lower subtle regions a 
visible reg ) Dominion (but not the higher 
celestial regions or the Empyrean), These are the jinn. 
The root of the word ‘jinn’ (j  n) connotes the hiding of 
something behind a veil or screen; perhaps this relates to the 
subile nature of the jinn as subtle beings normally hidden from 


‘used to mention - in addition to and along with the 


proper 


nd even 


ns of the Celest 


human sight. We do not know very much about these b 
beyond what the Qur°in says about them. What we do know is 
that they have a degree of freedom of choice analogous to that 
possessed by humans. 
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Among the jinn are those who are Muslim, that is, who sub- 
mit to Allah and who return ‘ubitdiyyah to His rububiyyah. Then 
there are those who reject (juhid) or obstinately rebel (“inad) 
against Allah: such a being is a shaytan (satan or devil). Chief 
among them is the Satan himself, whose proper a. 
Quran is Iblis. The Sat 


1 and the satans ar devils who share his 


¢ rebellion whisper into the hearts (Q.114:5) of both jinn 
and humanity (Q.114:6). For those who traly turn away from 
Allah's walayah and wilfully engage in falsehood and sin, these 
satans actually descend (Q 26: 
also be called sa 


21) into them, so that they may 


Shall inform you about those upon whom descend the 
satay 


They descend upon every sinful purveyor of falsehoods 


hearkening to them, and most of them are liars. (26: 


Thus do we make the satans from amongst humanity 
the jinn an enemy to each and e 


1asses of jinn and humanity! Have th 
ers from amongst 
signs... (61130) 


who relate to you Our 


® 


The foregoing is only minimal sarnpling of the cosmology of 


angels and jinn, Itis our intention to expand upon this in another 
book, perhaps a future sequel to this one 


5.3 Man is the vicegerent of Allah on. the: Earth. 


In the cosmological scheme, the human being plays an all-img 


tant role here on the earth. ‘The human being is the vicegerent 


oor representative of Allah on the earth, and a microcosm of the 
two hands of power and bounty, as we mentioned earlier(see 


page 117) 


Man. is the: vicegerent of Allah on. the: Earth. 


‘Indeed we created the human being in the most beautij 
of molds, 


Then we abased him to the lowest of the low. |95:4~5| 


That is, the human being is the most sublime of Allih’s creation 
on this earth, but through that very sublimeness and beauty 

which includes his highly advanced freedom of choice and 
decision — he becomes lower than a beast 


‘They are like cattle; nay, even more astray. [7:179) 


The two hands of power and bounty are actually the hand of 
strength to follow Allah's walayah and the hand of freedom of 
choice. According to the following hadith narrated by “AIL ibn 
Husayn, Allah says, 


O children of Adam... Through my strength you fulfil my 
ments, and through my bounty you have the 


power to disobey m 


Freedom of choice is thus a special bounty or gift from Allah 

Throughout the Qur én are accounts of the primord 
ation of humanity, its parents Adam and Eve, the reaction of the 
1 the descent of 


Angels and Iblis to the creation of hu 


humanity from the subtle earth of the Garden to this visible earth. 
We leave the det, 


manity to a future sequel to this book, In the imemdiate sequel 


discussion of the cosmological role of hu: 


(157), however, we will deal with the cosmological aspects of the 
human being and his creation that directly pertain to his moral 
and mystical journey to Allah, 

Here let us just point out the following, perhaps most impor 
tant, cosmological point about humanity: The earth and every. 
psibility that Allah has al 


thing that is in it is a trust and resp. 


Jowed humanity to carry, Humanity was created to bear this trust 
And when your Cherisher-Lord said to the angels; “7 
‘am making a vicegerent on the earth”. (2:30] 


‘We presented the Trust to the heavens, the earth, and 
the mountains, who immediately refrained from bearing 


hd 
es ppd he 
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it and dreaded it. Then Humanity took i 
unjust and ignorant. [38:72] 


Surely he was 


The second ayah in particular is more enigmatic than it appears 


from the translation; there are a couple of subtieties important for 


us here. For one thing, the word 'saliim’ (‘unjust’) signifies both 


injustice to others and to 


self, In fact, itis possible that "self-in 
justice” is the primary signification « ested by 
‘a hadith from Imam Ali that we will qu 

For another thing, the Trust (Amanah) in general is the 
waldyah that human 


ngs exercise over the earth. In partic 
ular, it is the waldyah that is exercised by its leaders and rulers. 
According to the Family of the Prophet 


The Amanah is the walayah 
and its inhabitants). ‘Whoever takes it without haqq has 


f the earth, its resource 
thereby committed kufr 


That is, waldyah and guardianship of the earth, its resources, and 
its inhabit 
meant truth, reality, and deserving-ness. It is such a huge respon: 
sibility that even the mountains, the most majestic of all th 
land and whose roots hold together the land masses, dreadfully 
refrained from taking on the waldyah of the planet. But m. 
people h 
emperors, sultans, dictators, presidents, pr 


as their ministers and allies), in the end d 


nts is conditional upon hag. By “hagq” here what is 


norantly and unjustly taken on this task: kings. 


1g More damage than 
benefit, Whether one is an “enlightened” despot, or a “democra: 


tically elected” president, the walayah of the earth is a dre 
responsibility that can 
people wh 


ily be executed throug 


hagg and 


are in complete harmony with hagg and walayah. 


The Qur*in, echoing the Psalms, has said, 


And for sure: ‘We have written in the Psalms ~ after the 
calling to presence (from Allah) ~ that the earth: My 
righteous servants will inherit it, |21:105 


Imam ‘Ali has summed up the above two points, in a commen: 


tary on Q 33:7: 


Allah communicates with and guides crea 


Surely he was unjust to himself, and ignorant of the com 
mand of his Cherisher~‘Lord. Whoever does not fulfil the 
Trust by means of its associated hagg (truth, reality, and 
deserved-ness of carrying it) he is both unjust to himself 
and a tyrant, 


As we shall see in the sequel (7S°P), one of the conditions of 
acting in harmony with hagq and waliiyah is shsdn (acting beaut 
fully), Thsan is one of the lofty goals of the process of retur 
liyyah to Allah, as well as a condition of true 
justice, Indeed, we can say that fulfilling the Trust is a matter of 
‘san or beautiful action to all of creation, And beautiful action 
is purely a function of harmony with waldyah. Just as 
real (haqq) and objective, harmony with it is also real and objec 


walayah and “ul 


ayah is 


tive, Hi natter of dictatorial 


ice the fulfilling of the trust is not a 


or despotic whim, nor is it a ar will or emotion, 
Rather, isan towards creation and harmony with the waldyah 
u 


be 


ater of pop 


t runs through all things is an objective matter, something to 
pjectively pursued and attained. Yet, unfortunately 


«the majority of them do not exercise consciousness. 
{ss03) 


$.4 Allah communicates 


with and guides creation 


We have emphasized again and again the importance of ma‘rifah 
\d cognizance of Allah. The return of walayah and ‘ubudiyyah 
to Allah, and the development of harmony with Allah's walayah 


and rubabiyyah, are functions of ma‘rifah and cognizance. Ac 


cording to the way of waldyuh, the way to cognizance is a right 


that creation has over Allah. According to a hadith narrated by 


Imam Sadiq 


1 is not the right of Allah over creation that they cognize 
‘Him, Rather, it is the right of creation over Allah that He 
Him, Then itis Allah's right over 
them cognizant of Hime ~ that 


make them cognizant 
creation - after He has n 
they accept and respond to Him. 


Ghar deals 


Sed under 18? 
Subpeinciple 2.4.3, 
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Just as ma‘rifah constitutes our first and final duty to Allah, we 
have a right for Allah to show us the way and to make us cog 


nizant of Him, The way Allah does this, the way Allah makes 


) to our hearts 


us cognizant of Him, is through speaking (kal 


through our eyes, ears, consciousness, and through our inner 


most self. Each of the four varieties of sign discussed earlier (see 
Principle 3.9) is a medium of Allah’s speech to creation and hu 
manity 

Put another way: Allah’s speech includes the Quran as the 
Word of God. It also includes the movements of the macrocosm 
be 


read” and contemplated like just as one reads and contemplates 


and microcosm. The macrocosm is itself a “book” of Allah, 


baok of paper and two covers, The words and letters of this book 
ts of the Mercy of Allah (that is 
of His Wish and Desire); each domain therein is a chapter of this 
book: ‘The earth, the 
and so forth, Bach chapter « 


Fe the signs, symbols, and impri 


ar system, the su 


the stars, the galaxies, 


ains sections: so to the chapter of 


the earth there are sections for the seas, the mountains, the pl 


the forests, and so forth, But unlike # static book the Book of the 


Cosm 


«is always in motion and development; Allah’s speech 


continu 


‘on and on through cycles of creation, life, and des 


The microcosm is also a book. The Prophet of Islam is famor 
for the statement, 


Whoever cognizes his self thereby cognizes his Cherisher 
and ‘Lord, 


That is, Allah speaks to your self through your self 


And within yourselves; ‘Will you not look and see? 
(suan 


The role of the macrocosm and microcosm as books of Allah is 


summed up in a famous piece of poetry attributed to Imam SAlk 


You suppose that you are nothing but w little germ, 
Yet within you the Greater ‘Universe is enfolded; 


You are the book that 


ws cleur and which 


igh its letters the hidden becomes ma 


Allah communicates with and guides creation. 
And the following hadith is narrated from Imam Sadiq; 


Surely Allah becomes revealed to ‘His adorer-servants 


through His speech, but they do not see 


® 


‘Of course, in Islam the Book of Allah per se is the Quran. ‘This 
is the Recital which, according to Islam, is a revelation (w 
of Allah to Muhammad (5). The word ‘wahy’ literally me 
“a hidden, symbolic speech that is immediately perceived”. It is 


hy) 


hidden in the sense that it is not perceived by others, and symbolic 
in that it involves a symbolism that the giver and receiver mutually 
understand. A spy speaking tc 
decipherable code would constitute a kind of wahy 

In the case of Allah, wahy is the manner of Allah's speaking 
ticular, There 
nds of wa 


a fellow spy in an immediately 


to creation in general and the human being in 
are, according to the Family of the Prophet, two 


Mouth-to-mouth (‘Mushafahah) 


In this case, Allah speaks directly to the receiver in a clear, pre 
cise lang 


wpe. According to the Quran itself 


‘Wis mot for a 


tal that ‘Allah speak to him except 
through waby: either (He symbolically ] from 
bchind a veil or He sends a messenger to symbolically 
speak (waly) what He wishes. 42°51 


In the case of a veil, a clear precise voice is transmitted through 
some object (like the burning bush of Moses). In the case of a 
messenger, an angel descends from the Empyrean and conveys 
ar and precise voice what ‘He wishes. That is, the angel 
carries a precise symbolic translation of a message that descends 
from the Mashi’ah or Wish of Allah. 

Mouth: th wahy is the scriptural sense of‘ wahy’, Rev 
elation in the sense of “the word of Allah’ is that which Allah 
himself has symbolically translated from His Wish to human ex 
pressions. The symbolic translation is conveyed through either 
4 veil or an angel. Neither the veil nor the angel add anything 


to-mot 


ray «ma 


“here is neta 


ta not understand 
thelr plerification, 
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of itself. Each functions as an audio tape or co 


npact disc. From 
the Mashi?ah the word of Allah is imprinted on an appropriate 
medium, from which the symbolic transiation is imprinted on 
the heart of the receiver. 

Mouth-to-mouth wahy is restricted to the prophets 
lah, as well as a few individuals whose degree of walaya 
ubddiyyah are at the degree of a prophet, That is, wahy is a gift 
given only to those who have been appointed to prophethood 


f AL 
and 


‘or who have reached a cc 


nparable degree af waldyah. Theough 


pstructions for his 


this kind of wahy a prophet is given direct 
mission, For some prophets, parts of the message are meant to 
be written down and distributed to others. The revealed books 
of Noah, Abraham, Moses, David, Jesus, and the Prophet of 
Islamamong others, fit into this category 

Mouth-to-mouth revelation is not restricted to men. In the 
Qur*n, at least two women are mentioned who have received 
this mouth-to-mouth walty: Mary the mother of Jesus (Q 19:17) 
and the mother of Moses (Q 20:38). Neither was a prophet, but 
each had a rank of waliyah ¢ 


parable to the rank of a prophet 


Inspiration (Wham) 


The second kind of wahy involves a kind of light that reaches 
the heart, and which the receiver then interprets to under 
stand what it is that Allah wants. The key difference between 


mouth-to-mouth revelation and insp 


ational revelation is that 


the former conta 


+a precise symbolic translation of that which 
has descended from the Mashiah, whereas inspiration requires 
ion, on the part of the receiver, of the light that 


has landed upon his or her he 


an interpret 


Inspiration is a means by which Allah speaks to all of cre 
ation, humans, 


mals, and plants included; even stones. We 
may say that Allah speaks to all things through inspiration, an 
tothe prophets and.a select few others through mouth-to-mouth 
revelation, 


® 


Earlier, in the Exordium (see the marginal note on page 11), we 


described the expressions and meanings of the Que ’an in terms 


Allah communicates with and guides crea 


specific stream of consciousness. ‘That is, regardless of what one 
thinks of the phenomenon of revelation, there can be no denying, 
that the expressions and meanings which constitute the Qur?in 
are very markedly distinct from anything else the Prophet of 
Islam expressed. In secular psychology that phenomenon might 
be understood in terms of a specific stream of consciousness. 
But even from the Islamic perspective, the expression ‘spe- 
white 
ness 


cific stream of consciousness’ is appropriate. Recall that t 
pillar of the Empyrean is the pillar of Universal Conscion 
and the ‘Pen (Qalam). When Allah commands something in 
this world through His Mashi’ah (‘Wish), It descends to the 
Empyrean, from where the Pen, using the ink of Nan, writes 
it to the Preserved Tablet 


Rather, it is a Glorious Recital; 
‘In a ‘Preserved Tablet. (85:21~23) 


down to the heart of the 
Prophet through the angelic messenger Gabriel, This sending 
down from the Preserved Tablet, the very soul of creation, to the 
heart of the Prophet: and from his heart (that is, from the seat 
of his own consciousness) to his tongue, is precisely a specific 


From the Preserved Tablet it is set 


stream of consciousness. 


n two types 
nd tanzil 


At this point, itis important to distinguish betwe 
of sending down: inzal (making to descend at once) 


(making to descend gradually). From the perspective of inzal, the 


‘Quran was sent down in one night 


Surely we made it descend (inzal) in the Night of Po 
loz] 


Surely we made it descend (inzal) in a ‘Blessed Night. 
leas) 


| it was slowly revealed aver the 


But from the perspective of ta 


twenty-three years of the Prophet's mission: 


In truth we made it descend (inzal), and in truth it de- 
scended, And we have not sent you except as a bringer 
of glad tidings and a warner: 


The ght of 


red nigh 
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A Recital (Quran) which we have divided so that you 
may recite it to the people intermittently so that they 
await more: And ‘We made it descend progressively 
(tanzil). {17:105~106) 


At first, the Qur in is revealed all at once (Q 17105): we made 
it descend (inzal). ‘Then the Quran is divided and revealed 
in stages (Q17:106): And we made it descend progressively 
(tanzil), 

The inzal of the Qurin is from the Mashi”ak to the Pre 
served Tablet to the heart of the Prophet 


The Trustworthy Spirit descended with it; 


‘Upon your heart s0 that you may become one of the 
warners, (26:194) 


From the heart of the Prophet, the Quran, again through the 


agency of the angel, gradually and over twenty-three years de 


scended from the heart of the Prophet to his tongue. Through 


angel, the symbolic translation from the Preserved Tablet was 
kept perfectly intact. That is, the Prophet did not interpret what 
though the 
nd understanding of the Quran w 
fe); rather he just waited for the a 
eth 


was in his heart, and then deliver that interpretation 
complete interpretation 
th 


gel to periodically bring it 


precise symbolic translation fro 


n the Preserved Tablet, 


which he then presented tothe people 
@ 


ONTANT NOTE: It is not the case, in Islam, that the Quran is 
the sum total of the revelation sent to the Prophet. Allah revealed 
many things to the Prophet which do not constitute parts of the 
Quran. That is, the mouth-to-mouth revelation received by the 
prophet includes the Quran, but is not restricted to the Quran. 
The commandments left by the Prophet, as well as his explana- 
tions regarding the meanings of the Quran, are in principle as 
authoritative as the Que an itself, This is because 


Aud he does not speak out of his own inclinations. 


Allah communicates with and guides creation. 


‘Indeed, it {his speaking] is naught but a revelation re- 
vealed. (53:3~4] 


Sono! ‘By your Cherisher and ‘Lord, they will not [truly] 
be dynamically believing until they make you the judge 
with regards to the disputes that arise between them; 
and then find in their selves no bad attitude about what 
you have decided, and give their full and total assent 
(taslim). (4:65) 


All of the guidance, commandment 
mendations of the Prophet are an integral part of the total reve. 
lation. The QurAn is a very specific and specialized part of that 
revelatio 

which th 


prohibitions, and recom: 


constitutes the foundation and center of Islam about 
rest of Allah’s revelations to the Prophet revolves 


@ 


its language, themes, and narratives; 


The nature of the Qur 
its organization, divisions, the manners and etiquette of its recita 


tion; the history of its gradual descent over the period of the 
Prophet's mission, its collection into a single volume; its man. 
ners of commentary and interpretation; these are all issues that 
we cannot adequately address here, and they deserve a volum 
of their own, Our primary objective here is the situating of 
elation in general, and the Qur?n in particular, in the overall 
cosmological scheme 

In Islam, the chief miracle of the Prophet of Istim is the 
Quran, Many different avenues to demonstrate the miraculou 
nature of the Quran have been adduced over the centuries, from 
surpassed eloquence of language, to 
jure events, to its numerological fea 


its unique efficiency and w 


its correct prediction of f 
tures, and many more, We cannot address all this here. What we 
can do is encourage the reader to read the Quran for himself or 
herself, Although the language of the Book is notoriously difficult 
(most would say impossible) to translate, 
translations available which, in conjunction with some of the de 
finitions and principles given in this modest work, may help the 
reader on his or her way. 

We will leave the reader with a single hadith of the Prophet 
wherein he describes the Quran in the course of a speech. Imam 


here are reasonable 


the most wie 
the 

‘Quran (partic 

Lay Kathe ee 


Mion of Abdul 
Yul Al 

ay 
woe ts 


of ter), the 
yd 


Ail int conveyed 
‘acon A ea 
‘wo cae “re 


vane” Yt Al 
Pete ecaua 
ih of 


salable as wel 
‘hey lary Ail 
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Sadiq narrates from his father Imam Bagir, who narrates from 
his father “Ali ibn Husayn, who n 


sates from his father Husayo 
ibn “Ali, who narrates from his father ‘Ali ibn Abi Talib, who 


narrates as follows: 


The Messenger of A 


house of truce [the in 


($) said: “O people! You are ina 


mediate life): you are in the n 


is quick! You h 


of a journey, and the passage with you 


surely seen night and day, sun and moon, together wear c 


every new thing, bringing close everything that is far; they 


will come forth with every [natural and divine} promise 
So prepare your provisions for crossing the bridge! 


Then [his companion] Migdad ibn al-Aswad stood up and 


asked, °O Messenger of Allah! And what is the house of 
truce?’ 

He replied: "A house of announcement and 

end”. So when trials and confusions take a hold of y 


getting loxt on a dark night, then hold fast to the Quran, 


for it is an intercessor whose intercession will be accepted. 
and a 
Whoever puts it in fro 


nplainant whose word will b 


as true 


f him: it will Jigtercede for him 


and] lead him to the Garden; whoever puts it behind hin 


it will complain against him and] drive him to the "Fire 
The Qur°an is the guide that indicates the best of paths: it 


is a book within which is explanation, clarity, and realiza 


tion; it is the criterion and not an amusement. It has an 


uter aspect and an inner aspect: Its outer J 


pect is a f 


rity; its inner aspect is knowledge. ‘Its outer axpect 
is pleasing and delightful: its inner aspect is pro 


deep 


und arud 


It has stars [of meaning], and beyond its stars are more 
stars, ‘ts wonders cannot be counted; its marvels never wear 


out. In it are lanterns of guidance, a lamp of wisdom, and a 


uide to cognizance fo the one who 


izes the description. 


So let the polisher 


d let his observa 


tion reach the descripti 


would otherwise perish; it frees the one who is entangled, 


or surely reflective meditation is the 


of the heart of t 


one with vision, just as a walker with a light walks in the 
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darkness. So become beautifully free of entrapments and 
hhave few interruptions! 


5.5 Humanity must havea reference point of walayah 


The phenomenon of revelation is closely tied to the phenomenon, 
of prophethood (nubuwwah). The one appointed to the position 
his a prophet (nabiyy). Although it is customary to 
use “prophethood’ and ‘prophet’ to translate ‘nubuwwal’ and 


of nubs 


nabiyy’ respectively, it is worth ec 


sidering the Arabic expres: 


sions a little more closely 


There are two possible roots for ‘nubuwwah’ and ‘nabiyy 


First isn b ?. This root connotes “giving news and information”. 
On this view, a nabiyy or prophet is c J 
receives news. This includes predictions of the future, including 


1¢ who is informed of 


both good news or glad tidings on the one hand, and wa 


on the other, For e: 


nple: 


Surely we sent you with the Truth as a bringer of glad 


tidings and a warner. {3:119| 


Most importantly a prophet is informed of the tawhtd of Allah in 


His Essence, Attributes, and Actio nandments 


Hei given con 
to follow and carry out on bebalf of Allah, 
The other view sees the word 


hiyy’ as being derived from 
n b/w, which connotes "becoming elevated or raised high”, On 


this view, a prophet is someone raised to a very high rank of 


spiritual walayah and who, in addition, is appointed to a very 


high station of responsibility, beyond that of the rest of the people 
Th 
or prophesier, but s 


s. a prophet is not a soothsayer, or merely an informer 
meone with a high station and the most 


honored appointment. 


‘He [the prophet Idris] was truthful, a prophet (nabiyy): 
And we raised him to a high station, |19:56~57) 


n, ns the meaning of 


who 


In this interpretation, the second ayah expla 
the word “nabiyy’ in the first d 
has been appointed to a very high station of responsibility, It 


is important to note that not everyone who reaches the bi 


Jah: A Prophet is someot 
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the arwhid of AL 


Cognizance of the- Ori 


stages of spiritual waldyah ~ such a person is a waliyy of Allah 
is necessarily appointed as a prophet. From those who have 
achieved the highest ranks of Tmam and spiritual walayah, Allah 
chooses whomever he wishes to take the responsibilities of the 
high station of prophethood. 
Both derivations of ‘nabiyy’ and ‘nubuwwah’ are acceptable 


+h has supporting evidence. The following working defini 


tion of "nabiyy” takes into account both possibilities: A pri 
is a waliyy of Allah who ts appointed to a very high position and 
‘mission that involves being precisely informed of that which Allah 


wishes and desires, without the intermediary of any other mortal 


What is wished and desired includes tawhid as well as moral, 
ritual and/or legal commandments. ‘Thus it is possible to receive 
reve 


n but still not be a prophet. 


Based on a number of reliable ahadith we can consider the 


types of prophethood. A prophet may fall into one or more of the 


following ranks: 
Prophet (Nabiyy)® 


A prophet in the most limited sense receives information and 


news about the tawhid of Allah. If he is given specific moral, 


ritual, or legal commandments, then he is generally forbidden 
from sharing these with others outside of himself and perhaps 
his immediate family 

The prophet in this sense may receive news and information 
in one of two ways: He may see an angel during his sleep, or he 
may hear an angel while awake but not actually see the angel. 
One who has this kind of interaction with the angel is called 
mubade 


th” (“one given news"). A prophet in the limited 
sense in muhaddath 


One may be muhaddath without being a prophet, as wees 


mention below 
‘Messenger (Rasiil) 


A messenger receives in 


put lawhid. In addition, 
ty that involves 
nts. In the case of 
the messengers possessing firm decision (ulia dl-‘azm) (such as 


he is given a mission to a people or commu: 


specific moral, ritual, or legal commands 
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Muhammad (5), Noab, Abraham, Moses, and Jesus) a book 
meant for distribution may be revealed, plus a complete code 
of living including morals, ritual, and law. 

In addition to the way a prophet in the limited sense may 
receive information, a messenger may see the angel 

~ and an angel may appear in the visible world through some 
recognizable form ~ while awake. 

It is also possible that someone see the angel of revelation 
without being a prophet. The case of Mary, the mother of Jesus, 
comes to mind. 


Finall 


angels are also called “messengers” of Allah in 
the Quran, Empyreal and celestial forces and heralds aside, 
prophethood is a precondition for messenger 
man messenger of Allah is a prophet but not every prophet of 
Allah is a messenger 


Every hu 


‘Leader (Imam) 


Sometimes a prophet or messenger Is appointed to be a leader 
(imam). 10 this case he is given temporal authority, guardianship 
d English 
of Abraham is 


and leadership, The word ‘imam’ is a part of standa 


vocabulary so we will use that term here. The ¢ 
ap 


me example of a messenger who is also an imam, According 


a hadith narrated by Imam Sadiq) 


Surely Allah, magnified and exalted, took Abr 
aan adorer-servant before taking him as a prophet. And 
surely Allah took him as a prophet before taking him as 


ham as 


a messenger. And surely Allah took him as a messer 
before taking him as an intimate friend. And surely Allah 
took him as an intimate friend before making him an 


imam. When He gathered these things within Abraham 
He said, 
Surely T am making you an imam for the people. 


124) 


Another messenger was Lot, the nephew of Abraham. Although 
he was a messenger, Lot was not an imam, but undertook his 
mission under the leadership of Abraham. Aaran was also a 
messenger, but under the leadership of Moses. 
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It is possible for a person to be an imam without being a 


prophet of a messenger. Divine le 


isa specific appointment (as Q 2:124 makes clear). In some in. 


dividuals these functions are combined and in others they are 
separate. In the case of an imam who is not a prophet or mes 
senger, then he is muhaddath 

The Prophet of Islim also combined prophethood, mes 


sengership, and leadership. According to the Quran, Mubam: 


mad (S) is the final prophet: 


[He is] the Messenger of Allah and the Seal of the 
"Prophets. {s5:40] 


There is no other prophet alter Muhammad (5). Since prophet 
hood is a 


Fy condition of messenjership, there is no 
messenger after the Messenger of Allah, Divinely-appointed 
leadership, however, s another matter: Itis not dependent per se 
upon prophethood or messengership. For example: It is consec 
utively transmitted® throughout the Hadith liter 
that Allah will app 
the Guided One (Mahdi) who will lead the human race to equity 


jure of Islam 


of the Prophet of Islam as 


and justice after it is filled with tyranny and oppression. The 


Mahdi is not a prophet or messenger; however, he is ar 


nam, 
4 divinely appointed leader. He does not bring a new message 
or law, but unfolds the meanings and applications of the Final 
Message brought by the Seal of the Prophets 


In 


RTANY NOTE: The word ‘imam’ has other uses as well, The 
word may be used in the generic sense “leader”, as in the con- 
ventional leader of a tribe, family, of community, It may also be 


used in the particular sense “leader of the communion”: When 


communion or salah is performed collectively, one of the congre 
gation is appointed as the imam to lead the rest. The word ‘imam 


is also popularly used (o designate a highly accon 


influential Muslim scholar 


@ 


We will not give a detailed account of the life and mission of 
the Prophet of Islam in this work. As we men 
ordium, it is our intention to present the essence of Islam in a 


ined in the Ex- 
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trans-historical manner as much as possible (sce page 16). This 
is not to say that the history is unimportant. Indeed, the need for 
an objective and accurate biography of the Prophet for Western 
readers is pethaps more acute now than ever before. On the other 
hand, the Prophet may be understood through the Quran, his 
own example, and from reliable ahadith, whether transmitted 
through his Family or through his Companions. In this work we 
have mentioned numerous ahadith whase meanings collectively 
represent something of who Muhammad (§) was. 

Ina future augmentation of this work we hope to say a few 
words about the life and mission of the Messenger of Iskim, At 
this point, we would only like to make a couple of important 
cosmological points about prophethood in general and of the 
Prophet of Islam in particular. 


@ 


The first point is that the purpose of prophethood, messen: 
gershi lership is to provide a proof (hujjah) to the 
human race of its responsibilities of ‘ubtdiyyah and ultimate 


and fea 


waldyah to Allah, as well as the responsibilities of mutual relative 
walayaherela 


jonships with one another. That is, the fundamental 
purpose of these divinely appointed offices is to provide a firm 
sign that human beings will recognize so that they will under 
stand the meaning of the dyalt 


There! all walayah to Allah the Real. |18:44) 


Put another way: we must cognize that Allah is the origin and 
ultimate source of walayah, that He loves, cherishes, and provides 
for us; that our life and death are in His hands; that fawhid and 
ultimate waldyah are due to Him; and that we must cognize the 
proper and most efficient way of giving waldyah to him. This 


includes the development of ma‘rifah and cosmological waldywh, 


the cultivation of morals and spiritual walayah, the learning of 
the formal structures of ritual adoration and service (such ay 
communion and fasting), and the obligations, prohibitions, and 
recommendations that we must follow in order to achieve justice 
within ourselves, our families, and throughout society. 

We mentioned earlier the hadith; 
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It is not the right of Allah over creation that they cognize 
Him. Rather, it is the right of creation over Allah that He 
nt of Him. Then itis Al 


s made them cognizant of Him ~ that 


make them cogn 


h's right over 


creation ~ after He 


they accept and respond to Him. 


Along with the books of the macrocosm and microcosm, the 
prophets, messengers and leaders provide mankind with an im: 
portant proof of their responsibilities, so that the people would 


not have a complaint against Allah later 


Messengers: bringers of glad tidings and warners, so that 
humanity would not have a proof against Allah after the 
messengers. (4:165 


Once an atheist came to Imam Sadiq and asked him about 


the need for prophethood and messengership. The imam gave the 


eply, which b 


tifully summarizes the Islamic point 
of view of the py 


hets and messengers as proofs of Allah: 
Once we have affirmed that 


1 We have a Creator and "Fashioner transcen 


0 the rest of creation; andl that 


2 ‘The ‘Fashioner is Wise and Transcendent so that it is 


not permissible that He make Himself directly visible to 
His ¢ 


on [because He is Transce 


cannot touch Him, He does not come into direct contact 
with them nor can they come into direct ¢ 
Him: He doe 


directly contend wi 


act with 


directly contend with them nor do they 


Him, 


Then it is affirmed that He 


ambassadors to His cre 
that they be made 
wure of their responsibilities). They express to and 


ation [because it is their right over Him 


form 


‘His creation and adorer-servants on ‘His behalf: they g 
s in their best interest, that which bene 


sm, and that through which, in adhering to it lies their 


them to th 


and in abstaining from it lies their annihilation 
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whe 


So the existence of the mand and forbid in His 
creation on behalf of the All-knowing and ‘Wise One is 
affirmed, those who express to and inform then on His 
the Prophets, 


upon whom be peace, and the Elect from His creation: 


behalf, Mighty and Majestic is He! They ar 


iplined in wisdom, sent o 


to expound wisdom; 


2 not sharing with the rest of creation ~ aside from being 
created and sharing the same (corporeal, mortal] compos 


tion - anything else of their circumstances and deficiencies 


(such as 
3 aided by the All-knowing ‘Wise One with wixdom 


Then this [the three qualities above] is affirmed in every 
‘age anid time in which the Messengers and ‘Prophets have 
nstrations. This is so that Allah's 


d never be devoid of a proof, and there is always 


sand de 


brought pr 
earth w 


with that proof a signal® which shows the truth of his claim 


and the fact of his justice and veracity 


nscendent and Wise, Because He is Transcendent 
ies, Allah and creation do not 


Allah is Tr 
and beye 


id location and be 


directly touch or otherwise conta 


11 is not for any mortal that Allah speak to him except 
through waly: either [He symbolically speaks) from be 
hind a veil or He sends a messenger to symbolically speak 
(wahy) what He wishes. [43:51 


Because He is Wise, He did not create humanity in vain. Further 
more, humanity has a right for Allah to show them the way to 
attain cognizance of Him, and to show them that wherein lies its 
perpetual felicity and that wherein lies its misery and destruction 

Thus the transcendence and wisdom of Allah together entails 
te with creation in their 


1¢ sending of ambassadors commensu 
composition and mortality, thus facilitating clear communication 
and mutual understanding 


Heel wed 
tw mentiog the 
pdt imams 


prophets and me 


lum nthe Quran, 
te guidance 
he kf hind. See 
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‘If We had made him [the Prophet] an angel we would 
still have had to make him [that angel) a man, and clothe 
him [inwardly and outwardly] in that which you are 
clothed. [6:9] 


‘If there were angels walking naturally upon the earth 
[instead of people] then we would have sent down upon 
them from the sky a messenger that was an angel. (17:95 


Yet, the prophets, messengers and imams sent by Allah do not 
share the deficiencies of the rest of creation; this is so that they 


can provide a solid and reliable example to creation 


Surely, there is for you in the Messenger of Miah a beaw- 
tiful example. [9:2 


Allah is Wise: The prophets are sent because of His wisdom. 


Therefore, they are imprints (ath 


J manifestations of Allah's 


wisdom, s¢ 


n the 


Finally, each prophet is given some clear signs by means of 


thing emphasiz 


bove narration, 


which he may convince the particular group to whom he was sent 
of the veracity of his claim. For example: ‘The people of Moses 


were enamored with magic, so the si 


s or miracles given to 


Moses reflected that to which the people could relate 
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part of ‘ubadiyyah. In principle, love of family, tribe, or home 
land is part of “ubadiyyah to Allah. All of these and other rel 
ative waldywh-relationships are a part of returning waldyah to 
Allah, with one stipulation; No relative walayah-relationship 
is to be taken as absolute. Once one absolutizes a relative 
walayah-relationship, one commits shirk (see Subprinciple 4.3.8) 

Thus one must obey one’s parents except in injustice or dishar 
mony with Allah's rubdbiyyah. One must lave and protect one’s 
children, family, tribe, and homeland, but not at the expense of 
even the slightest injustice to others. To do so removes one from 
the walayah of Allah to the walayah of Iblis the Satan, According 
to the cosmology of the Quen: A waldyah-relationships ulti 


mately reduce to one of two: the ultimate, true walayah of Allah or 
sth of Satan. The Quen emphasizes 
this point in a number of places: 


the ultimate, illusory wala 


Allah is the waliyy (comforter) of those who are dy: 
namically believing; he takes them from darkness into 
light. And those who cover the truth: their awliya? (com 
forters) are the principals of rebellion. © (2:257) 


Those who cover the truth fight in the way of Taghat 
So fight the awliya” of the Satan! Surely the plots and 
snares of the Satan are weak. |4:76] 


See the dics 


$ print 


paleo abel 
Aon (Tago 
word in the 


Toph This 
same fused 


‘nagar 


nis summarizes the Islamic cosmology of prophethood, mes valet 
is orn Sree ‘Whoever takes the Satan as a waliyy in liew of Allah has aaparyion 


surely suffered a very great and manifest loss! (4:119) Mac eo 


») Ali 
© The plots and snares of Satan are weak, because the Satan isthe #4 widows 
the Satan i 


eaten syn of Bs 


mnt Ac. SeHgership, and leadership. 


principal purveyor of illusions a 


Finally, a word on the role of Muhammad ($), the Prophet of 
generation Adie Islim, in Islamic ec 


mology. As we have said on more than one eo points 


Twill make that which és in the Earth appear beautiful 0.94 pn 
to them [the children of Adam}, and 1 will surely seduce Tit 
‘them with illusions, the whole lot of them! source yer 


ww of'bat occasion (for example, beginning on page 152), the creation of 


this bik, Allah is structured on the basis of w 


layah-relationships; noth 


Secpae 72 ing whatsoever stands alone as an isolated atom. Good people Hosta of 


Except for those given and chosen for sincerity® from 


develop healthy relative waldyah-relationships with good people: 
: 3 carla amongst your adorer-servants. [15:39-40] 


evil doers build unhealthy relative waldyah-re 
ather evil people 


ten agin the 
of Ali 
Taphat 


nnships with 


“We [the leaders of oppression and rebellion] showed you 

[our followers] illusions, and we ourselves were deluded. 

of each party's ultimate walayah-relationship with Allah. Obe brsal 

dience to parents is part of returning walayah to Allah, that is, 

part of ‘ubadiyyah, Guardianship and care of one's children is saan grel 
and chen for 
ivinay ee 15%. 
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Healthy relative waldyah-relationships are a direct extension 


Cognizance’ of the: Origin. 


In addition: The walayah of Iblis is ultimately weak because, at the 
end of the day, those who choose the walayah of the Sata 
turn upon one another and the Satan turns against them. ‘This is 
logous to what happens when 


ng of thieves or mobsters 
is broken up; everyone tries to make a deal with the prosecutor 


to save his own skin, forgetting the vows and promises made to 


one another: 


‘When the matter has been decided [that is, when the 
‘Day of Judgement arrives], the Satan will say [to those 
who took him as their waliyy]: 1 had no authority over 
you all [to force you into anything], except that 1 called 
you and you responded fo me. So don't blame me bi 
blame yourselves. (14:22) 


Thoxe who were weak will say to those who were strong, 
“If not for you we would have been dynamically bel 


Did we hinder you from following the guidan 
it came to you? Rather, you yourselves were si 
saai~3a! 


‘When those who were followed disassociate themselves 
from those who followed them. 

Then those who followed them will say, 
had another cycle [of life] then we would 


from them the way they now di jate from us! 
[2166-167] 


If only we 
jsassociate 


Negative waldyah and disassociation ~ recall Principle 2.6.1 

from Taghat and every principal that promotes the ultimate 
walayah of anything in lieu of Allah is thus inseparable from posi 
tive ultimate walayah to Al nes apparently 
relative waldyah-relationships very carefully, for every relative 
walayah-relationship is, at the end of the day, eith 
solute waldyuh of Allah or the absolute waldyuh of 
is, of the Satan and all other prin 


h. One mus 


hoose 


n the ab- 


hat; that 


als and powers that actively 
violate and call upon others to violate the waldywh of Alla: 
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O you who have dynamically believed! ‘Do not take those 
who cover the truth as comforters (awliya’) in lieu of 
those who are dynamically believing! |4:144) 


O you who have dynamically believed! Do not take those 
who treat your din with derision and as a joke as com: 
forters, whether they are among those who were given 
revelation before you [that is, Jews and Christians] or 
whether they are from among those who cover the truth. 
Is:s7] 


Those who engage in kufr: They are awliya? (partici 
pants in the walayah) of one another. (8:75| 


The dynamically believing men and dynamically be 
lieving women: They are awliya? (participants in the 
waldyah) of one another. [9:71] 


But the mut 
Mlusory, and finally ends in mutual recrimination and disassocia 
ton. 


1 walayah of those who engage in kufr is ultimately 


For the Muslim, the most impo 
is that provided by the Prophet of Islam, Mubam 


t relative waldyah- relationship 
d (5): 


Say [0 Prophet]: If you have come to love Allah then 
follow me! Allah will love you and forgive your faults for 
you; and Allah is Very-Forgiving, Particularly-Merct 
ful. {9234} 


The love of the Prophet is thus the love of Allah, and the obe 
dience of the Prophet is the obedience of Allah, Put succinctly 
giving relative waldywh to the Prophet is a part of giving ultimate 
walayah of Allah 

Furthermore, the waldyah of the Prophet over those who 
are dynamnically believing is fun 
dynamically believing as the sun is to the earth, as the earth is to 
the moon, as a father or mother is to their child. This is because: 


jamental, The Prophet is to the 


The ‘Prophet has more walayah with the dynamically 
believing than they have over themselves... {33:6} 


And we have not sent you except as a mercy to all the 
worlds. |21:107) 


Cognizance-of the: Origin 


That is, the Prophet loves the people of Iman more than they love 


themselves, and he cherishes them more than than they cherish 


themselves, Furthermore, he has more right over them than they 
have over themselves, and he has more authority over them than 
they have aver themselves. The twin aspects of dynamic loving 
and guardia 
respect to the dynamically believing, 

ling the first aspect: Recall that the Mercy of Allah 
is none other than His Universal ‘Walayah (see page 128). The 
Prophet of Islam is the point of reference where that Divine 
Mercy ts manifested. That is, the Prophet is the locus of Univer 
sal ‘Walayah, Allah manifests his Ult 
through the er 
Prophet of Islam, the manifes 


ship characterize the position of the Prophet with 


Regi 


te Mercy to humanity 


tion of a local mercy. That local mercy is the 


at of the Divine Mercy 
As the ‘Leader (‘Imam) of the co 


munity, the Prophet is char 
acterized as the following hadith fro 


he Family of the Prophet 


‘The ‘Imam is the inti 


¢ friend, the compassionate fa 
ther, the close twin bro 


er, the mother tender to her small 


child, the refuge of the adorer-servants in. and 


rt 


calamities 


That is, the Prophet loves and cares for the dynamically believin 
more than they love and care for themselves. 

Regarding the second aspect: From the inclusiveness of 
walayah we understand that the guardianship and authority of 
the Prophet is not restricted. Every aspect of life is included: 


Sono! ‘By your Cherisher and ‘Lord, they will not [truly} 
be dynamically believing until they make you the judge 
with regards to the disputes that arise between them; and 
then find in their selves no bad attitude about what 
have decided, and give their full and total assent. (4:65) 


This commandment is general, All worldly and spiritual afairs are 
to be referred back to Allah through the Prophet. Furthermore 


And obey Allah and the Messenger, in order that you 
may be given mercy {3:132] 
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Thus the receipt of Allah's special mercy is dependent upon giving 
waldyah (o the Messenger, including obeying him 
This superior walaya 


that the Prophet maintains over the 


people of Tman may be encapsulated in one word, ‘mawia’. The 
word ‘mawla’ means “the locus or reference point about which 


waldyah is done”. The Supreme, Ultimate Mawla, of course, is 


Allah: 


And if they receive another walayak then know you all 
that Allah is your locus of walayah (mawla). What 
an excellent locus of walayah, what an excellent helper! 
[s:40} 


As the locus of the Mercy of Allah (And we have not sent 
‘except as a mercy) the Prophet is thus the locus of the Universal 
Walayah of Allah to the world in general and to those who re 
ticular, That is, the Prophet of Islam 
ral and of the people of nan 


spond to His walayah in p 


is the mawia of humanity in gen 
in particular 

Put another way: In a relative waldyah relationship, one party 
may be said to have more walayah with the other (that is, to be 
‘awlaa with the other ~ the phrase ‘has more waldyah” translates 


awlaa’, used in Q 33:6). The sun and earth both love one another 
(through their n 
With the earth (through its more powerful field of gravity); that 
is, the sun is awlaa with the earth. As a result, the earth orbits 
the sun and the sun is the relative locus nce point for 
the walayah projected by the earth as well as for the sun's own 
‘with respect to the earth, Similarly, the earth 


tual attraction), but the sun has more walayah 


primary wally 


has more waldyah with the moon; itis awlaa with the moon. ‘Thus 
the earth is the relative locus or reference ps 
projected by the moon as well as for the earth's own primary 
walayalt, That is, the sun is the mawia of the earth and the earth 


for the walayah 


is the mawla of the moon. 

Now the Prophet, according to Q33:6, has more walayah 
with the dynamically believing than they have over themselves 
Therefore, in analogy with the above two examples, be is the 
reference point and locus of the walayah of the people of Iman 
and dynamic belief. That is, he is the mawda of the dynamically 


believing, 
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From here the walay 


of the Prophet extends to the best of 
the people of onan: 


Surely your only comforters (waliyy) are Allah and His 
‘Messenger, as well as those who have dynamically be- 
lieved, the ones who stand for communion and give of 
the pruning of their wealth while engaged in bowing. 
And whoever receives the walayah of Allah, His 
senger, and those who have dynamicully believed: Then 
surely the party of Allah are the victorious ones! 
[siss~s6] 


Hes: 


(c) 


Humanity is always in need of a reference point and locus of 


walayah, of « mawld. Out of His Transcendence and Wisdom Al 
lah sent prophets, messengers, and/or imams to warn and guide 
humanity, As the Seal of the Prophets {33:40}. the Prophet of Is 


Jam is the Waliyy (Comforter), the Messi 
of Allah, the Mercy 


¢ Mus. 


ger of All 


Allah, and the Imam 


Jim community in particular and of humanity in general 


Thus Muhammad (5) is the reference point and locus 


walayah: ‘To love him is to love Allah; to love th 
loves is to love Allah, To obey him is to o 


whom he commands to obey is to « 


whom he 


ey Allah; to obey those 


ey Allah. And to disassoci 
ate from those he disassociates fr 


is to disassociate from the 


Taghat who rebel against and summon others to the violation of 
the walayah of Allah, 
That is: To give waldyah to him is to give waldyah to Allah; to 


give waldyah to those whom he has commanded waliyah to be 
ah to Allah. 


In short, he is the general mawld of humanity and the specific 


given is to give wali 


mawia of the people of * 


@® 
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6 Cognizance of Destiny 


6.1 Everything returns to Allah. 


1E FIRST AND FINAL point of “ubudiyyah in the mi 
9 fe zance of Allah, as the Prophet told Aba Dharr, 


0 Aba ‘Dhart!,.. Know that the primary point of the ado: 
ration-service of Allah is cognizing ‘Him, Tt is the primary 
point before everything else. and nothing else is before it, Tt 
1ary point such that nothing is [independently] 
y to it. And it isthe remaining 


is also a sol 


seconds int which has no 


final limit. 


In his ahad-ness and gamad-ness Allah is Near in His Farness 
and Far in His Nearness. He is First in His Last-ness and Last i 
His First-r 


the Tire 
a 


id the ‘Last; the Manifest and the Hidden, 


Through His Mashiah Allah brings about the origin 
ing of each and every thi 
{-ness of Allah. And through His Mashi7ah He brings about 
the destiny and destination of each and every thing; this is an 
ifestation of the Last-ness of Allih, Thus the cognizance of Allah 
involves the cognizance of both origin and destiny. Everything 
comes from All 


this is a manifestation of the 


iad everything returns to Allah: 


Surely we belong to Allale; and surely towards Him 
fare we returning, (2:156) 


Allah initiates the creation and then repeats it. Then 
towards ‘Him shall you all be returned. {30:11| 


The cognizance of Allah as Origin and Destination is perhaps the 
most fundamental theme of the Qur*an 
In the Quran, quite often Allah's existence and His creativity 


are treated as one issue, namely, the issue of Tman (dynamic belief) 


manifestation of 
Ala at ors wt 
‘xia within A 


‘hat Tran 


anu and 
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in Allah. This makes sense, because the creativity of Allah belongs 
to the tawhid of actions of Allah, That is, the question of origin 
forms part of the issue of tawhid. Alongside Tman in Allah one 
finds the mentioning of Tman in the next 
4s, the issue of origin and destination in the Quran is quite often 
of Iman in Allah and in the Last Day 
Indeed, as far as ‘man in general is concerned, in Islam there 
are ultimately only two fundamental points of belief and con. 
mn: belief in Allah 


fe (the Last Day). That 


referred to as the iss 


viet nd belief in the Last Day. Every other 


Muslim belief, including prophethood and revelation, flows from 


these two. For example: To believe that Muhammad is the Mes: 


senger of Allah involves belief in Allah. From another perspective 


the purpose of prophethood in general and the messengership 


manity 
about tawhid and to inform about the life to come after this one 


of Mubammad in particular is to inform part or all of h 


warning about the final justice there and giving happy news about 
the final reward there 

On over two dozen occasions in the Quran dynamic belief 
or placing hope in Allah and the Last Day are mentioned together. 
For example 


And when Abraham said, “My Cherisher’Lord! Make 

this a secure country and provide its people - those who 

are dynamically believing in Allah and the Last Day 
with fruits!” 2:126) 


Surely, there is for you in the Messenger of Allah a beaw 
tiful example for the one who hopes in Allah and the 
‘Last Day, and who often calls Allah to presence. (35:21 


Sur 


y those who are dynamically believing [in the 
‘Prophet and the Qur'an]; and those who judaize [the 
Jews], the Nazarenes, and the Sabians: 


in Allah and 
the ‘Last ‘Day, and has done righteous works, their 
award is unto their Cherisher-Lord. No fear will be upon 
them nor will they grieve. |2:62| 


As the last dyuh above alludes, the twin principles of iman in Allah 
and fran in the Last Day are recognized as something common 
to many traditions, Together, faith in Allah, the Last Day, along 
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with actualizing that faith through righteous works, is the most 
basic and general formula for s indeed, the most basic 
and general formula for Islam in the inclusive sense (see 1S°P, 
Subprinciple 2.2.2 for a discussion of the different senses of the 
word ‘isidm'’). 


on; 


@ 


The broad complex of issues and questions pertaining to the des: 
tiny of the human race in general, and to each individual in par 
ticular, belongs to the field of eschatology, Of all the ways of li 
cosmologies, and traditions of human history, Islim is extraor 
dinarily rich — and arguably the richest ypical infor 
mation, both in the Qur’ the traditions. To give a fair 
account of the entire system of Islamic eschatology would take an 


in eschatol 
Nand 


entire book. It is our intention to give a fuller account of Islamic 
eschatology in a separate work; here we will restrict ourselves 
to some very brief and fundamental remarks, We will leave out 
issues pertaining to the last days or next cycle of human history, 
such as the prophecies and predictions regarding the coming of 
the Mahdi (mentioned under the heading ‘Leader (Imam) on 


page 183), 


There are three basic points in Islamic eschatology 


The human being - in particular, the sou! (Arabic nafs) of the 
human being ~ survives death. This is not unique to Islamic 
eschatology: The great Greek philosophers such as Plato and 
Plotinus, most Aristote nd probably Aristotle himself) 
aiso maintained a belief in the posten 
Most major traditional religions also hold that the human being 
survives death in some sense: 


ortem survival of the soul 


The human being will undergo a full physical resurrection, That 
is, the soul and spirit of the individual will be reunited with the 
body that bore him in this life. On this point Islam parts ways 
with many other eschatological accounts. It also distinguishes 
itself from most theories of reincarnation or transmigration of 
souls. In particular, there are three basic ideas concerning what 
happens after death: 
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i Thesoul ma 


ntains a purely spiritual, rational, or immaterial 


existence after death; any connection with matter or body 
Is permanently severed, 
ii ‘The soul is reborn in another body within this immediate life 


or cycle of the world. The body may be that of an animal or of 


another human form; this is reincarnation or tr 
of the soul 


igration 


{li The body which perishes and decays is reconstituted and 


the soul returns to it; this is physical resurrection 


Generally speaking, [slam is firmly in the third camp with re 


gards to the post-mortem destination of the soul 


Finally, the human being will be recompensed in the neat life for 


his or her deeds in this life. In the most general sense, this is also 


ny if not most tras cosmologies 


and philosophies 


We will now say something very brief about each of these points 


in Islamic eschatology 


6a Every human being tastes ul and its spirit 
It is an empirical fact that every human being dies. According to 


Islam there is no exception to this 


Every soul will taste ‘De 


turned. [29:5 


hy then 


Us shall you be re 


There are authentic accounts from the Prophet of individuals 
who have lived or who will live for a very long time; one might 
even call these figures “immortals”. Yet, without exception, every 
human being will encounter Death, 


We sometimes capitalize the word "D 


because, in Islamic 
mology, Death is not merely the absence of life but is also a 


specific creation, Allah is 
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The One Who created ‘Death and ‘Life in order to test 
you as to who is the most beautiful in works, (67:2) 


Death per se is something beautiful in the Islamic outlook. In the 
West, it is often depicted as a frightening skeletal figure with a 
black cloak and large scythe. In Islam, Death is not depicted as 
such. To the Mu’min, Death appears as something beautiful, in 
whose grasp lie rest and tranquility; to the kafir - that is, the one 
who denies, or who, 


after cognizance, rejects Allah and the Last 


Day (see 7°, Principle 2.7) it is an enemy to be avoided and 
fought at all costs, The dynamically believing recognize the point 
that, as the Prophet said, 


You were not created for anni 


ation. Rather, you were 
ity. Tt is just that [through Death] you 


are transferred from one home to another. 


created for perp 


Indeed, the love of Death is a critical part of man, as we will 
discuss in the sequel (187, under the heading ‘Death and the next 
life on TSP, page 163) 


@ 


In Islamic cosmology the hua 


being is made of three compo 
nents: body, soul (nafs), and spirit (rah). The soul is the self that 


says, “I.” The spirit is that energy or wind which animates and 


enlivens the soul and the body, The body is the corporeal vehicle 


for both soul and spirit, 


In general, being dead is a form of sleep. In both cases the 


soul actually leaves the body 


Allah fully receives the souls at the time of their death; 
and the souls that have not died: [He receives then 
their sleep. Then ‘He takes the ones upon whom ‘Death 
has been decided, and ‘He sends forth the others to a 
prescribed term. Surely in that are signs for a people 
who reflectively meditate. |39:42) 


This ayah may be understood in terms of the distinction between 


body, soul, and spirit. The following hadith na 
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Bagir explaining the above dyah is quite famous, and its content 
11 be found in other ahddith narrated by other Companions 
id members of the Family 


There is no one who sleeps except that his soul ascends te 
the sky and his spirit remains in his body. Then between 


them [: 


Land spirit] there comes about a rope like a ray 
of sunlight, So when Allah gives permission to gather thi 
spirits [through Death), then the spirit answers the [call 


of the) soul; and if Allah 


permission for the spirit to 
remain, then the souls answers [the call 
says, Allah fully receives the 
death; and the souls that 


them] in their sleep. 


f] the spirit. 
the time of their 
ot died, [He receives 


Allah 


Whe 


nection to the spirit (a rope like a ray of sunlight 


the soul leaves the body during sleep, it maintains a con 
But the spirit is 
the principle of the life of the body, not the soul per se 


We mentioned earlier (see page ist) that the word ‘rib 


(translated as spirit’) actually comes from the Arabic word for 
wind. A rah is a kind of energy that “blows” through the body, 
and through which the body can move, According to a hadi 

Ali (and confirmed by a number of other ahidith), the 
‘Hil of the individual is actually composed of three arwah (spirits 


of 
Imam 


« 
or energies). 


Yet, for those who reach the highest degrees of ‘Iman and 


Yagin ~ discussed at length in the sequel ($"P) - the 


nergies 


the body often remain strang ri 


ht up to time of death. “Ammar 


ibe Yasir, one of the earliest companions of the Prophet, remained 
a fierce warrior and general right up into his nineties, when he 


finally di 


battle fighting under the leadership of Imam “Alt 
The Prophet often used to pray 


0 Allah! Give ws the delight of our sights, our hearings, our 


energ 


and that through which we live. and make them 


the last inheritor from ws! 


That is, preserve for us our energies of life until we die 
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Everything returns to Allah, 
There is a famous hadith of the Prophet of Islam that says 
The people are asleep; when they die they wake up. 
And Imam ‘Ali is famous for the quote 
Die before you die! 
The point is that entering the embrace of Death involves a leap 


any 


yisness. Through Death one directly encounters 1 
\d/or the Empyre 
ously denied, rejected, neglected 


things h 
things which one 
or just had simple faith in 


iden in the Celestial Dominion 


may have pre 


ut has draw 
ning a 


The time for taking the people to accor 
nigh; yet they are in neglectfulness and are 


You were surely in neglectfulness about this [while you 


were alive]; we have have now uncovered your veil and 
your vision today is sharp! (50:22) 


It is much better to encounter Death before it comes. ‘This is the 


station of Yaqin, which we will discuss in the sequel (715°P), along 
with the process of getting there 

c) 
An important facet of the Muslim philosophy of death involves 


the concept of martyrdom (shahadah), This is a topic which is 
of Allah), which in 


turn falls under the Established Tradition. As we mentioned ear 


closely related to jihad (struggle in the cau 


led discussion of the Established Tradition 


for a sequel to this book. 


618 body of the human being will be resurrected with its 


soul and spirit 


Of all the things that the Messenger of Islim brought, perhaps 
nothing was more incredulous than the news that, not only will 
the soul survive death, but the body will be sent forth (that is, 
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resurrected) from its tomb and reunited with it! ‘This incredulity 
is mentioned in the Qur?in a number of times: 


They say, 
be 


When we die and have become dust and 
1¢8: ‘Will we really be sent forth?” [25:82 


The Quran goes to some length to establish iman and yagin 
in the principle of the resurrection of the body, Sometimes 
Allah refers to His very power to do so: 


‘Does the human being suppose that ‘We will never put 
together his bones 


Rather, indeed we are capable of perfectly assembling the 


very tips of his fingers! (75:3~4] 


Often, the Quran 


upon the natural world and the demise of past peoples to awaken 


ppeals to meditation and contemplation 


the hearts at least to the possibility - and hopefully to the reality 
of resurtection, Q 50:2~15 provides 
approach, He 


ple of this 


we provide an excerpt 


“When we die and have become dust [we shall be resur 
rected? ‘That is a far-out retw 


‘Have they not observed the sky abo 


them, how we have 
established it and adorned it, and that there are no tears 
or breaks in it? 


And we sent down from the sky a blessed water: through 
it we caused gardens and harvest grains to grow 


AA provision for the adorer-sery 


ts ~ through it we 
life to a land that is dead: Likewise will be the resurree 
tion! 


‘Were We then unable to accomplish the first creation? 
Rather, they are in confusion about a new creatior 
50:3, 6,9, 11,15) 


Everything returns to Allah, 
A more succinct account is provided by Q 29:19,20: 


‘Have they not seen how ‘Allah originates creation and 
then repeats it? That for Allah is easy. 

Say: Travel in the earth and sce how Allah began cre 
ation. ‘Then Allah will produce the final creation [of hu 
manity]. Surely Allah is powerful over each and every 
thing. 


When one reflectively meditates upon the processes of creation 


in the world, one finds within it the very signs of the resurrection 


of the bodies, For example: In winter the land becomes dead and 


devoid of life. In spring, the rain falls and the dead earth becomes 


alive again. The seeds beneath 
re behind upon death. ‘Then the water 
land, bringing sprouts from the 
ach the 


ground and the leafless trees are 


like the dead bodies we le 


of life and walayah falls upe 


ground and leaves to the trees, This is the general appr 


‘Quran takes to resurrection. 


ly every 


everyone without exception will die, sim 


ut exception will be resurrected. In a speech to his 


relatives, the Prophet announced, 


Surely the scout does not lie to his own folks. “By the One 


Who sent m 


Ath the truth! You will all certainly die just ax 


sure as you and you will all be sent forth (resurrected) 


just as sure as you wake up from sleep, And there is no 


home after ‘Death except for Garden or Fire. And for Allah, 


mighty and majestic, the creation of the entire creation, as 


well as its being sent forth (resurrection), is like the creating 


and resurrecting of a single soul, Allah Exalted has said, 


‘Neither your creation nor your being sent forth is like 
‘anything other than a single soul... (31:28 


We all come from one single universal or cosmic soul, As that 
soul returns so do we all return. Ifany of us were an exception 


mic soul, 


then we would not be part of that 


@ 
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BEGINNING OP PHILE 


ICAL POINT: The law of cosmic res 
urrection is related to the cosmology of consciousness, which 
we also discuss in the sequel (715°P) (under 1S'P, Principle 3.1 
The fundamental principle of creation is consciousness, as we di 


cussed earlier, From the Cosmic Water 


ield comes the Empyre 
and from the pillar of white light of the Empyrean comes con: 
sciousness (See 1S°P, ps 
narrated by Imam Baqir 


¢ 138). Consider the following hadith, 


When Allah created Consciousness (“Aql) He made it ca 
pable of speech. Then He said two it, "Go back!,” and it 
went back. Then He said, "Come forth!,” and it came forth, 
Then He sald, “By my might 
sated anything » 


id mayest 


re beloved to me than you. 'T have not 


Itis 


and you to whom 


perfected you except in the one whom 


you to whom ‘I address my commands 


address my pro 


ibitions; itis you to whom 1 address my 


retribution, you to whom 1 address my reward. 


Thus Universal Consciousness was sent down from the Empyrear 


As it descends it takes upon itself Spirit, Soul, and Nature (for a to 


tal of four pillars of the Empyreat 


Then Consciousness diffracts 
into the variegated individual beings. Each of these then is a man. 
ifestation of the ‘Agi, and the individual consciousness of each 
of us constitutes Universal Consciousness 


Then Allah asks Consciousness to come forth, that is, to re 


turn to Him. As extensions of and participants in Universal Con. 
sciousness, our selves, that is, the souls that each say, “I,” must 
all return. 

‘Yet consciousness flows through all things, not just our souls 


As Allah says, 


There is not a single thing except that it glorifies through 
praising Him, but you all do not understand their glori. 
fication. |17:44) 


Everything to some degree is conscious of Allah. That is, every 


thing participates in Universal Consciousness to some degree 
Even in the hi 


nan body: The corpse, when considered distinct 


from the soul and spirit, has its own degree of consciousness. 
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Everything returns to Allah. 


Therefore it must also return. The return of the body lies in its 


resurrection with the soul and spirit 

The word ‘nafs* means both “soul” and “self”. ‘The entire 
human being, spirit, soul, and body, constitutes a single self. Con: 
sciousness flows through the entire and whole self during life, not 
merely the spirit and the soul. And the entire self must return, as 
the Qur’in says at a deeper level of meaning, 


Neither your creation nor your being sent forth is like 
anything other than a single self (nafs). (31:28) 


That is, just as you as an individual, comprised of spirit, soul, and 
body, constitute a whole self: so also will your return occur asa 


whole self. Put another way 


As He initiated you so will you re 


You were initiated as a whole self, spirit, soul, and body: so will 


Iso return as a whole self: spirit, soul, and body. END oF 
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Although there is no doubt that Islim maintains the belief in 
physical resurrection, there is much dispute over the exact nature 
of the physical body that returns, We will not get into the details 
of that here. Analogous to what we did with the issue of free will 
and predestination (page 163), we will leave the reader with two 
ahadith which summarize the guidance the Prophet of Islam left 
on the issue, The first hadith is narrated by Imam Sadiq) 


The body of the dead is consumed until there remains nel: 
1 except the primordial clay out of which 


he was originally created. That primordial clay is not con 


ther meat nor be 


sumed 


ut retains its complete shape in the grave until he 


is created from it as he was created the first time 


The second hadith is narrated by Abo Hurayrah® from the 
Prophet: 


lary abode 
(boreal) wn 
Wi the dy they 
are se forth, 


Cognizance: of Destiny 


The dust of the earth will 
Adam except for the 


every part of the s 


ot of the spine from which he was 


originally created and composed. 


This root of the spine is obviously identical to the primordi 


When Allah gives the command to renew the creation of the 
individual, his soul and spirit are brought by the rainwa 
walayah to the dead earth in which the primordial clay is located 
Thus is the whole human being renewed: 


r of 


id we sent down from the sky a blessed water, 


A provision for the adorer-servants - through it we give 
life to a land that is dead: Likewise will be the 
Hlont (50:9, 11] 


6.1.3 The human being will be judged; the final destin 


abode of the human being is the Garden or the ‘Fire 


Creation in general, and humanity in particular, was not created 
in vain of to no avail, Rather, creation and humanity is endowed 
with meaning a 


nd purpose, That purpose is the return of ultimate 
positive walayah, that is, “ubddiyyah, to Allah 


There! all walayah to Allah the Real. (18:44) 


The very existence of each of us is an outcome of the waldyah 
that comes from Allah, that is, rubibiyyah. Thus each of us, as a 
droplet of walilyah and “ubddiyyah, must return to Allah in order 
to fulfil our purpose 


‘Do you then suppose that ‘We just created you all in 
vain or as a joke, and that you will not be returned to 
Us? (25:115] 


The One Who created ‘Death and ‘Life in order to test 
you as to who is the most beautiful in works. (67-2 


Through the return to Allah, each human being is judged with 
respect to his or her deeds in this immediate life. 


Everything returns to Allah 


After the resurrection ~ which takes place on the ‘Day of 
Rising (Tawmu al-Qiyamah) (the day the souls rise with their 
renewed bodies) or the ‘Day of Gathering ( Yawmuu al-Hashr) - the 
Judgement takes place. On this day ~ or more precisely, cycle 
~ Allah shows each of us our deeds 


And whoever performs a mote's weight of goodness shall 
see if, And whoever performs a mote's weight of badness 
shall see it. (99:7-8) 


Then our deeds are weighed and judged: 


‘So as for the one whose scales are heavy [with good 
deeds), 


Then he will have a very pleasing life, 
And as for the one whose scales are light, 
Then his abode will be in the Abyss [of Hell]. (101:6-9| 


Alter the judgement, the person will go to either the Garden 


sc, Heaven) of to the Pire (that is, Hell) 
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ly hundreds of ayat de 
cd the Fire. ‘The 
nd picturesque 
The tranquility and delights of the Garden, as well as the pains 
and punishments of the Fire, are told and retold throughout the 
Quran, each time fror 
is really no substitute to reading the Quran itself in this regard 
Putting all the pieces together into a full linear account of Judge 
ment, the Garden and the Fire is a task for anothe 
said before 

The Garden and the Fire are not absolute: each have a number 
of degrees. For each degree there corresponds a particular group 
of people 


slightly different perspective. There 


book, as we 


And to each are degrees with respect to what they have 
done; to recompense them for what they have done and 
they will not be treated unjustly. [46:19] 


yuan, the Gat 


Cognizance: of Destiny 


‘Ut [the ‘Fire] has seven gates: To each gate there is a 
determined group from among them. (15:44) 


® 


In the sequel (15°) we will discuss the spirituality of fear and 
hope, Fear includes fear of the Fire; hope includes hope for the 
Garden. Yet Alla 


ness: 


kes it very easy to fill up one’s scales of 


‘Whoever comes with one beautiful deed then for him [is 
the reward of] ten like it. And whoever comes with one 
evil deed then he will not be recompensed except for the 
equivalent of that act itself; they will not be dealt with 
unjustly. (6:160) 


Once Imam All observed a man with the signs of fear on his 
face and said to him, ‘What is your situation? The man replied, 
Surely I fear Allah,” The Imam then said, 

 adorer-servant! ‘Fear your sins and fear the ju 
Allah upon you with respect to doing injustice to his 
adorer-servants. Obey ‘Him with regard to what Me has 


made you responsible 


rand do not disobey H 
matters which set you aright. Then, after that, do not fear 
Allah, 


‘As we will discuss in detail later (25°P, Subprinciple 3.2.6) one 
should not fret too much over making mistakes in those matters 
that involve personal shortcomings or weaknesses; Allah will 
easily forgive those. The m 


point is to avoid injustice to others 


note that this is mentioned first and foremost. Nothi 


ig takes a 


Muslim to Hell as easily as injustice to others. Everything else is 


easily forgiven through sincere repentance, even sincere regret 
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7 ‘Towards Higher Cognizance 


7.1 Ma‘rifah has many degrees. 


N THE FINAL CHAPTER of this book we return to the issue of 
Tine'rjeh onc ygnizance. The various words and expressions 


for the exere 


1 of consciousness - each of which signifies a partic 
ular aspect of that activity - relate to a larger point about ma* rifah 


or cognizance. Cognizance has 


ny degrees: at its lowest level it 


is mere acknowledgement. At its highest level itis the cogni 
of Allah through the complete neg; 


antzil 


ny descripti 
Ties at the top 
and 


cognizance are summarized in a famous sermon of Imam “All 


utes. This final stage is a mystical station 


of the process of spiritual waldyah, The stations of ma 


The b 
of Him; the perfection of acknowledgement of Mim is con 


nning of the din is acknowledgement (ma‘rifah) 


firming (taydig) [belief in] Him:; the perfection of believing 


in Sim is tawhid of Him; the pe 


tion of tawhid of him 
ts sincerity (ikhlds) to ‘Him: and the perfection of sincerity 


to Him ts negating all attributes from Him. 


In this context we have translated ‘ma‘rifah’ as ‘acknowledge 


ment’, As we will discuss at greater length in the sequel (starting 


SP, page 39). itis very common in Islamic terminology that a 
word be used fo mention the first stage of a phenomenon as well 
as the entire phenomenon. In this ease, “ma‘rifah" is being used 
to mention just the first stage, acknowledgement. Acknowledge 
ment is also mentioned by use of the word 'igrar’, True ma‘rifah 
that is, Ma‘rifah with a capital ‘Mf, corresponds to the s! 
tion of the attributes, Thus ma‘rifah is the first part 
lyyah, the last part, and everything in between (see t 


of fu 
hadith narrated by Aba Dharr, page 76) 

In this section we will consider only the first two stages, ac 
Anowledgement (iqrir) and believing (tasdig), The others corre 
spond to higher stations and stages of the journey of spiritual 
b the rest of that ladder in the immed 


Jayah, and we will cli 
ate sequel to this book Islam, Station, and ‘Process (157) 
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Towards Higher Cognizance: 


71.1 ‘Tgnitr involves acknowledgement and simple re 


nition 


Acknowledgement is a kind of taking cognizance of something 
that involves some minimal admission of, acceptance of, or assent 


to that something. For example: Someone may acknowledge the 


Pythagorean theorem in mathematics because one was taught it 


in school, yet not be able to show that it is true 


Acknowledge 
‘ment is perhaps just a step above merely accepting of assenting 


to that something with little to no reflective meditation or exer 


cise of consciousness. 'To use our earlier example, itis perfectly 
reasonable to trust one's mathematics teacher and textbook and 
accept that the Pythagorean theorem Is true, even if one does not 


have the skill to derive it 


Acknowledgement also has degrees: A somewhat stronge 


and more formal kind of acknowledgement in English is re 


tion. This involves a ful 


realization and comprehension thats 


mere acknowledgement. Sc 


grade-A math student will better 


recognize the Pythagorean theorem than a gr 
dent, though both wil 


de-D math stu 


acknowledge it, In the termins 


the Prophet, the Arabic term "igrar’ encompasses the full 


of acknowledgement and recognition, particularly when that ac 
knowledgement a 


id recognit 


nis followed up by action, 


The opposite of ackrn 


Jedgement and recognition (ignir) is 


disavowal ar denial (inkar), Disavowal fund: 


mentally involves a 


lack or withdrawa 


of acknowledgement. Specifically 


/awal of something; 


Without knowing whether it really true or not; this is dissvowal 
out of ignorance, An example of this kind of disavowal may be 
found in the Quran, in the case of thase who deny the possi 


bility of resurrection: 


And they said: “There is nothing but our immediate 
life; we die and we live and nothing destroys us but 
And they have no knowledge of that; they are 
merely speculating. |45 


Time. 


That is, out of ignorance they disavow and deny that there is any 
life to come: 


Mat rifal has 1 


y degrees. 


After having previously acknowledged or recognized it; this 
kind of disavowal in English is called *repudiatio 
tions” in Arabic itis juhiad (to be discussed under the next sub 
principle). In the Qur°an we read 


‘They cognize [ma‘rifah| the favor of Allah then they 
disavow it. (16:83) 


That is, their cognizance of Allah’s favor is so weak that at one 
they recognize it and at another they do not recognize it 


This kind of cognizance, igrar or acknowledgement, corresponds. 
exactly to islam in the limited sense, That is, the minimum level 
8 we will 


of ma*rifah required to enter islam is igrar of Allal 


explain in more detail later 


7.1.2 Tagdiq involves belief, conviction, and confirmation. 


1 recognition is okay, by itself it is a weak 
le kind of cognizance. A number 


While acknowledgment 


and not a very stable or rel 
of ahadith indicate that igni is the lowest level c 
famous hadith relating to iman 


give just mple here: I 


ne € 
‘or dynamic belief, the Prophet said, 


consists of: acknowledgement (iqnar) with 


Dynamic beli 
cognizance (ma rifah) with the heart, an 


the tongue 


tion with the limbs 


To expand: One can give lip service to, and even rece 
accept, the Pythagorean Theorem without really having deeper 
cognizance of what it is one is acknowledging (“acknowledge 
ment with the tongue”), One may study the Pythagorean theo: 
ct it in college. Yet if so 


and for 


rem in high sche 
were then to ask the college student, 
Pythagorean Theorem as a principle of geometry? 
may reply, “Sure!,” even if he of she cannot actually remember it 
or apply it. Or the college student may be able to remember ue 

wledge 


Do you acknowledge the 


he or she 


theorem (reflectively meditating a deeper degree of ackn 
able to either 


ment), but not be 


Confirm to oneself that it at least works; or 


w 
yortelar us 


Towards Higher Cognizance 


Use it to confirm other principles that may be derived from it 


Until one can at least use the Pythagorean theorem in problems, 
‘one has a very limited and perfunctory cognizance of the theo: 
rem. A deeper cognizance of the Pythagorean ‘Theorem 
a deeper understandin, 
ing and cognizance of geometry one ca 
knowledg, 
more firm 


wires 
and: 


of geometry. Upon a deeper unde 
move beyond me 


gnizance that is much 


nent and recognition to a ce 


nd useful 


According to the terminology of the Quran and the Prophet. 


this immediately higher degree of cognizance ts co 


firmation (taydiq), This kind of cognizance involves more in the 
way of evidence and indicators of the object of cognizance. For 
example: A student may not only recognize the Pythagorean theo: 
nblems 
J Feal cognizance or 
ma‘ rifah begins, According to a hadith narrated by Imam $3diq 


rem, he may also be able to use the theorem in practical p 


and thus confirm it for himself. With tag 


You will not [really] cogn 


til you confirm (tasdiq) 


And Imam “Ali said, 


The perfection of cognizing Him lies in confirming 
(tasdig) (belief in) Him 


The opposite of believing or confirming is stub 


(julttid), The term ‘juhad" is rather difficult to translate. It refers 
to the rejection of something after the truth of the matter has 
been made clear or evident by some 


evidence. When one 


ges in july 


one is uty 


rly rejecting or fighting 


against 
something even when one actually knows or is rea 


ably cer 


tain of its truth and/or reality. That is, like tasdig, one has the 
evidences and pointers that lead to cognizance of a thing. But 
instead of accepting and submitting to the truth, one decides to 
fight against it instead. For example: One may actually recognize 
that a piece of property in his possession actually belongs to an. 
other person. But instead of returning the property to its rightful 
owner he tries to convince others that the property actually be 
tongs to him, and may also fight the rightful claim of the original 
owner instead of returning his property to him 


‘Ma‘rifah has many degrees. 


At its worst, jubitid becomes obstinate rebellion (“inad). One 
way of describing ‘indd is that itis the conscious utilization of 
‘one’s resources to reject and/or fight something while at the same 
time having ma‘rifah of its truth or reality 

Juhiad and especially ‘inad are among the worst deeds that 
someone can engage in. The Quran saves some of its harshest 
criticisms and warnings for those who engage in juliad and ‘ina 


No one stubbornly rejects our signs except the unjust. 
[2949] 

As for the people of ‘Ad: They behaved arrogantly in 
the land without truth, They said: “Who is greater than 
us in strength?” Do they not see that Allah who created 
them is greater than them in strength? Yet they we 
continually stubbornly rejecting our signs. 


So'We sent aguinst them a fierce vehement wind in the 
midst of disasters so that they may be made to taste the 
punishment of humiliation in the immediate life. Yet the 
punishment of the next life will be even more humiliating 
‘and they will not be helped [by anyone]. [41:15~16] 


‘Throw into Jahannam every obstinate rebel: 
‘Preventing goodness, transgressing [all limits], casting 
doubts, (50:24-25] 


Note the connection made in the above selections between jultid 
on the 


and “inad on the one hand, and arrogance and in 


other. Injustice more often than not involves the exercise of power 
to reject or cover truth, reality, or right. What can be worse than 


knowing or recognizing truth, reality or right, and then ec 


sciously fighting for their opposites: falsehood, illusion, or wrong 


as bad as thi 


It is one thing to act out of simple ignorance is 

. but it is quite another level of beastliness to consciously act 
against that of which one has cognizance of its truth or reality 

‘We will revisit both juhiid and ‘indd again in the course of our 


discussion of kufr (covering the truth) (see 1S°P, Principle 2.7) 
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ele pry 
dating back 
time ute tine 


rds Higher Cognizance 


From iqnir and tasdiq we enter the realm of wayfaring the path 


of spiritual walayale In this jos 


ney we may reach the higher sta 


a‘rifah involve the operationalization of tawhid, ending fi 
nally with the negation of the attributes and Ma rif 


sense. It is to this journe 


y that we now turn in the immediate 
sequel to this book: Islam, Station, and ‘Process: Th 


of ‘Walayah. 
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Appendix A: Synopsis of Principles 


122 Islam isnot a religion, but a din 


built upon five: foundation 


yah is the most fundamental 


- The ax 


relationship is mutual and 


of this axis at 


wo ends of the ax 


plementary 


nifestati 


2 AU walayah ultimately comes from. and is 


to Allah 


Synopsis of Principles Synopsis of Principles 


a4 h is absolut ve 49 3.2 Cognizanceis the heart of din and walayah. n 
2 slam is the: din of lo 3.3 “Ubadiyyah is positive wah towards Allah, 7 
6 security are aspects of wala 4 hinds: inward and outward. ; 
6. walayah mplete with ~~ f Sibadah (in the ourward 
" walayal + shell of “ubudiyyah, 
1 is the inner spirit of “ibadah, 7 
2.6.2 ‘Walayah is manifested through 
knowledge sti ‘ s Rububiyyah is waldyah from A 4 
2.6.3 ‘Definition: ‘Islam is the way of waldyai 8 rr nity was created for ‘ubadiyyah 5 
te Aslam is the din (or way) of pos 3.7 Ma‘rifah is the heart of “ubudiyyah. 7 
resp » the walayah of Allah given 
to creation, "Walayah returned 1 18 gnizance: of Allah is cognizance: of His signs 6 
is the essence of Islam. ‘The con 
tivity of waldyah is love fested 59 There-are various words for sign 8 
through knowledge and the doing of justic 59 
: ~ gnizance of Allah 
~ he con vity that make Allah through reflective 
up ‘Tslam can be defined or analyzed in intemplation upon the 
terms of walayah 9 walayah and rububiyyah, bo 
2 There: are: three: kinds of Islamic knowled, 6 * h is an imprint of the 
4 rubabiyyah of Allah. Bo 
3.1 Thee aim of the firm sign is cognizan 69 
There: are- four classes of sign a1 
~ The ma‘rifah, cognizin nize 
f a given thing con 
3.11 Silence is the frst step towards cognizance 86 
knowledge and awar z 
thing separate from anything ¢ 
generally through the medium of som 4:1 Therevis an ultimate source of Walayah, 7 
distinguishing sign, mark, or characte 7 
216 27 


Synopsis of Principles Synopsis of Principles 


42 Tawhid involves the ma‘rifah of Allah's onen ~ Islam is the din of returning ultimate 


walayah and “ubadiyyah to Allah and 


4.3 ‘There: are four kinds of tawhid 104 renee 
d rub f Allah given 
133 
43a nice: There-is only 
walayal 104 438 ‘The opp whi is shirk 14 
43 f Attributes 1: Only Allah bi =? sbadivyals 
‘ 4 
nection, and between Allah arid Allah is the: origin of all becoming and motion 1 
$3.3 Allah cannot be seen by the eye 4 the Mashi’ ah 2 
4:34  Tawhid of Attributes 2: The attributes of 1 first general outcome of the ‘Mashi?ah 
the Zisence are ide ines 5 the water of life and walayah ut 
43 Tawhid of Aetions: Only Allah can aff Ma Rubabiyyah projecte 
4.1.6 Allah is mentioned and addressed 
through His na 14 ‘The hidden world of the Empyrean 
~ Allah is propositionally unknowable in ; ; 
~ There is no predestination and no fr 
43 Tawhid of “Ibadah a ah 5 Allah administers creation. through 
Only Allah may be adored, served, and reation.. both visible: and invisible 166 
worshipped. mn 
~ In angel is a wer made of 
~~ The path of the tawhid of ‘ubadlyyah ht, possessing usness and 
the path of placing one's body, soul, spir intelligence, that carries out missions from 
and innermost heart (fad) in harmon he Geteseaeny bechasdivg Hie beching of 
with the rubabiyyah of Allah 133 massages, signs, and portent 167 


5:3 Man. is the vicegerent of Allah on. th 


sa with ar r 
5 Humanity must havea reference: point of w 
~~ A prophet is a wallyy of Allah wh 
appointed to a very high position an. 
mission that involves being prec 
desires, without the intermediary of an 
ther mortal 
walayah of Mah or the wltim " 
walayah of Satan 
destinat f the hum 
Mat rifah hi y degree 
711 ‘gra involves acknowledge n 


